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^KUTTBR Vlf 

Jnana Vijnana Yoga 

( 1 ) Knowledge of God in His entirety. 

jrsqT«=*njri: qnl • 

3r^?ir?T nf ^ ii^ii 

?T^rc^ 3|^Sfg'^Tcr5^jmreF5rn irii 

n^^torf ?in%nni% rerg;^ » 

ftrscrnr n^ii 

The Lord said — ‘0 son of Prtha, with your mind 
clinging to Me and resorting to Me, learn how you, 
practising yoga, would know Me in My entirety [and] 
]indoubtedly. Here am 1 imparting to you knowledge 
along with specific knowledge (i^ijnana) in its fulnevs, 
having known which there remains nothing else to be 
known here [on the surface of the earth]. One among 
thousands of men tries to secure psiritual perfection and 
among thosd that have reached perfection only some 
one knows Me in reality [or in My proper form].’ 1-3. 

[4 man should Jh his heart on the highest hord only 
and he should resort to alone. He should not allow 
his mind to wander about hefe and there. He should resort 
to nothing else. If this yoga or discipline is resohed to^ 
there definitely foUows the knowledge of the highest Lord 
in its fulness. When this knowledge is secured^ there 
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retncnns naught else worthy of being hnown on the surface 
of this ewfth. But only one individual form in the midst of 
thousands of men endeavours to secure such a perfection 
and oven among those who so endeavour only some one 
[ — if at aU an^— <3 knows the Lord in his real form. 
Knowledge and sped fie knowledge which are of such a 
great signiftconco are now being imparted, i-d] 

(1) What should be meditated on ? 

(1-3) In the earlier i. e. the sixth chapter has been 
set forth the process of practising meditation. After having 
understood that process, what should one meditate on? 
It is only natural that such a question should present it* 
self- to the mind of an aspirant. As Arj una was extra* 
ordinarily gifted in respect of intelligence, he was on the 
point of putting this very question to the Lord, as soon as 
be bad beard the instruction regarding meditation which 
was imparted to him. Having guessed what was passing 
on in the mind of Arjuna from external indications, the 
Lord himself began stating in reply to that question, not 
uttered in so many words. Now listen to that answer of 
the divine Krisija comparable to nectar in its sweetness — 

As this extremely important topic is dealt with in 
the chapters beginning from this the seventh to the ele- 
i^enth, readers should meditate on the contents of the 
same with ap un-perturbed and one-po inted mind. The 
particularly inlpcwrtant teaching which is imparted in the 
Bhagavadgita, is contained in these chapters. 
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If one looks into the matter cloedy, a b^pinnii^ of 
this teaching has been already made in the seccmd chap- 
ter; but that beginning is made there in aa imfdioit 
manner. Here in the seventh chapter the same is made 
explicit 'and the teaching becomes more and more explicit 
in the subsequent chapters until in the eleventh chapter 
the cosmic-Yorm itself of the Lord is clearly shown* 
Readers should gradually prepare themselves to grasp 
this very subtle teaching. This knowledge is imparted so 
clearly and unmistakably in no other work except the 
Bbagavadgita. But the way in which this knowMge is 
imparted in the Vedas as well as the Upanisads is altoge- 
ther novel 'We are going to deal with this aspect of the 
question in its proper place at a later stage. 

Direct perceftiom 

This is a question regarding the direct perception of 
the highest Lord. That which is to be considered, or better 
meditated with the help of the*path of meditation is this 
very matter. Readers desirous of attaining spiritual perfec- 
tion with the help of the path of meditatioii should medi- 
tate a good deal on this chapter. To this knowledge is 
related the direct perfection of the highest lord. Only on 
having directly perceived the highest lord can there be 
meditation on Him. In the absence of direct perception, 
meditation is impossible. 

A man sees varions objects directly and hence does 
he meditate on them. If those objects were not dimtly 
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perceptible to him, how could he have meditated on the 
same?, If by some device, men could see directly the high- 
est Lord, like the sun in the sky, the aspirants would 
definitely meditate on Him. Readers would ask at 
this stage : Is it ever possible to perceive directly the 
u n mani f est Lord . in the same manner in which the sun in 
the sky is perceived ? Though we are not. going to say 
anything ih reply to this question, let the next four or five 
chapters be well meditated on. If there would remain any 
doubts, even after such a meditation, we would try to 
answer this quKtion. This is all that we need say at this 
stage. In the Upanisadshas the following instruction been 
imparted: — 

“O aspirant I do you see the Self, hear the description 
of t^ same, meditate on it, ever ponder on it.” 

(Vide-^tma va are dra^avyah irotavyah, mantavyah 
nididhyesUavyah. Brhaderarfyahoi^anisad II, 4, 5; IV, 5, 6) 
in this passage, before all else is this taught viz, one 
should see the self. Even from this it can easily be grasp- 
^ that in attaining perfection in the yoga of meditation, 
there inost needs be some device of directly seeing the 
Lord, ^ut for such a device, in the excellent works like the 
tlpanisads, there would never have occurred the following 
order of instructions to be carried out: — 

. See the Self, then after that meditate on it. Can we 
hay that there was some one who prevented the authors 
of the Upanisads from writing as follows: — 

]^iriava are iroidvyab nididhymtavyah pdschat 
drasiavya%. 
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i. e, the self should be heard about, nieditafed on and 
then [after these two have been done] it should be seen? 
The Brahmarshi Yajnyavalkya was himself imparting 
instruction to his beloved wife. It is in this context that 
the passage cited above occurs. Yajnyavalkya was not a 
person who would deceive his co-partner in duty {dharma- 
patnl). He must have thought over this order of things to 
be done while meditating on the self and then made the 
statement contained in the passage cited above. On the 
occasion of imparting such an instruction has the order 
been given as contained in — 

‘ Afma vd are drstavyah, srotavyah mantavyah nididhya- 
sitavyay 

Here there is the perception ( direct perception ) of 
the Self stated first and then follows the instruction that 
the description of the qualities of the Self should be 
heard etc. Along with this passage from the Upanisads 
may be read, with advantage,tbe following from the Veda: 
“Tad Visifohparamam paJam sada paiyanti surayah 
Diviva caksur ztatam. ” (Rgved, 1, 22, 20. ) 

i. e. The highest place of the all-pervading highest 
self, those possessed of knowledge, ever see even as the 
shining sun in the sky.’ 

Of course in view of the statement in the Vfeda abou 
the direct perception of the highest self similar to the 
perception of the suii in the sky, it is difficult to say that 
the perceptioit is unreal. If this teaching of the Veda he 
real, that of the Upanisads must be true and so must be 
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the teaching of the Bhagavadgita too. There cannot be 
any doubt about the matter. On there having been so 
many proofs in support qf the truth of the teaching, no 
one should entertain any doubt about the same. 

But it has been said in the Gita at an earlier stage 
(.Gita II, 5)— 

"The highest Lord is unmanifest and inscrutable.* 
And here is it stated that the highest lord can be seen 
like the sun in the sky. Now are these two statements not 
contradicting each other? Evidently the two statements 
are contradicting each other but it has become necessary, 
if not inevitable, to make such statements at this stage. 
We do not intend to consider the contradiction in the 
two statements here. For, we would first understand the 
teaching of the Gita in a graded manner first, and then 
see at the end of the eleventh chapter the miracle of the 
cosmic-form of the Lord. After that shall we decide 
whether there is really a mutual contradiction in the 
statement. As a consideration of the contradiction is not 
likely to be of any advantage here; let us leave it to itself 
and consider how a full knowledge of the Lord is secured : 

Full knowledge op the Lord 

{Asamiayam samagram jnasy<isi ) Here it has been 
stated there would remain no doubt in the mind of the 
aspirant and that the latter would know the lord fully. 
The fact that th<^e is a probability of the full knowledge 
of the Lord is distinctly stated here. Here hqs it been 
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stated that the Lord wiU be known in His entirety, despite- 
Ht5 being unmanifest and inscrutable (Gita II, 25). Here: 
the question as to how there can be a full knowledge of 
the inscrutable would arise and the answer to it would 
be given at a later stage. The time when there would be 
the knowledge of the Lord in its fulness too has beetv 
given in this very verse. As that is a very important ins* 
truction so far as carrying out the Gita teaching is con- 
cerned, it would have to be considered very closely and 
carefully. Full knowledge of the Lord would result when 
the three following conditions would be fulfilled. To- 
proceed to the consideration of the conditions-— 

1 Maji nsakta-mariah — ^to devote one’s mind fully to 
the Lord. 

2 Mat-airayah — to resort to the Lord only and— 

3 Yogam yunjan — to practise the yoga of medita- 
tion. 

When these three means are resorted to, there follows- 
the realisation of the Lord, evenlike the perception of the 
sun in the sky. This would incidentally give an idea re-^ 
garding the difficulties besetting the path of god-reali- 
sation. 

The Difficulties in the Realisation of God. 

There- are the following three difficulties in the realisatioa 
of God : 

1 HvareX mayi ) amsaktik-^The absence of attach- 
ment to the Lord. 
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2 livarasya ( mat ) anjkVayflA-Not resorting to the 

' Lord and 

3 Yogam ayunjan - not practsing the yoga of 
meditation. 

These are the three difficulties in the realisation of 
•God. Readers should think over these and find out the 
■extent to which these beset their path. Thus would they 
be able to understand why it is very difficult, if not im- 
possible, for everybody to realise God. Our mind is 
devoted to the objects of enjoyment instead of being 
devoted to the highest Lord.Instead of regarding the Lord 
as our resort we regard the objects of enjosnnent as our 
resort and the mind, far from being one-pointed, is dis- 
tracted. This being the nature of human dealings generally, 
it is impossible-to realise the highest Lord though He is 
in front of us even as the sun in the sky and though He is 
present everywhere. Readers should find out for themselves 
as to. who is to blame in the matter. This certainly does 
not mean that the Lord is concealed somewhere.The Lord 
is present everywhere. But our eyes have not becapie pure. 
We have not attained a divine vision. Our eyes are deluded 
by the objects of pleasure, are infatuated by them, when 
■the delusion would be removed and the infatuation brought 
•to an end or destroyed ptirtially at'least, would there be 
the piossibility of the realisation of the Lord. 

This very topic is to be dealt with at full’length in 
ihia chapter and the same is to be treated exhaustively in 
the next four chapters in doe order. It; is not necessary, 
therefore, to write in greater detail at this stage. 
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JNANAAND VIJNANA 

This itself is called jnma and vi/nana. Once the two 
viz. jnana and vijnana are secured in the proper nianner, 
there remains nothing else to be known. Evidently 
all that is worthy of being known, deserving to be under- 
stood, is contained in this. This very knowledge the divine 
Sri Kr^a intends to impart to Arjuna in this chapter. 
Let us try to receive the same knowledge — 

Inclination to tIie path of evil 
A man is ever prone to follow the path of evil. 
Persons who pursue the path leading to what is good are 
few and far between. An examination of human dealings 
would bring out the truth of these propositions almost 
every moment. Hence doth the Lord say-— ‘One from 
among thousands of men is drawn to this path of the 
yoga of meditation and only he endeavours till the final 
aim viz, realisation is achieved; and even among those 
who so endeavour few — very f^w, indeed — , know God in 
His real nature. A question arises here: [s this subject 
so very difficult? Is it so very dull or far fromi interesting ? 
Is it so very difficult— nay practically impossible,— ^to 
grasp this subject? Many are the queries > that suggest 
themselves to us here. The answer to all these is— -this 
knowledge of the highest Lord is not so vei^ difficult, so 
very dull or far from interesting or difficult to secure or 
have. To tell the truth, this very Subject viz, the one 
pertainibg tc the' hijghest Lord is excessively sweet, de~ 
lightful, fcdl of flaVbnr,sa8y of comprehension ahd easy of 
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obtainmeat as a result of its presence everywhere. Bat 
human nature itself is such as to be prone to be immersed 
io enjoyment and then be plunged in misery. Though 
there be very great delight and incomparable happiness 
in devotion to Godt few are the persons who are inclined 
to such a devotion. This is the one wonder, one inexpli- 
cable riddle, in the world. All good books declare that the 
Lord alone is the abode of happiness, the storehouse of 
everything auspicious, the very fountain-head of delight. 
Saints, the noblest among men, bear testimony to the truth 
of this ve^y proposition. But who ever pays any heed? 
The entire world goes the wrong way. Whether persons 
be learned or otherwise, every one is seen to be going the 
wrong way. With this experience itself in view does the 
divine Lord say— ^ “Nine hundred and ninety nine persons 

out of a thousand go the wrong way and even among the 
very few that go the right way, those who attain the final 
stage or state called the br^mi are very very few indeed.'' 
For, even after having gone the right way for a while, 
people give up the same in the middle. Those who pursue 
the right path till the goal is reached are very few— their 
number is microscopically small. After having told that 
this is the natural inclination of an illiterate and uncul- 
tured person, Sri Krsna proceeds to state )nan^ and vijwna 
at full lengthy That topic, fraught with an amount of 
significance, readers should very attentively follow: — 
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(2) The eonstitttent ( Prakratl ) 
of the Lord 

«ft^ ^ Jf^tktTOT H « n 
i T ^ n nil gnn^ ii m n 

«nc anra: jww: ii \ ii 

*w. ’TOrt sn^rfc^pM^ftcf v R s qr ^ i i 

*rftr ^ J i finu n i ii vs ii 

In an elsrht fold manner 1. e. in earth, water, fire, 
wind, ether, mind, intellect and the ejro-sense, is this 
my constituent divided. O Arjuna, possessed of Ions 
arms, this is my lower [constituent]; different from this 
[and] of the nature of living beings, there is my^other 
[l. e. highest] constituent. Do you know thls-through 
this latter is this entire world sustained. All beings 
iiave this for their source. Do you grasp this. And I am 
the cause of the origination and the dissolution of the 
whole world. Higher than Me, O Conqueror of wealth, 
there is nothing else. Like beads on a piece of thread, 
everything is woven into Me. 

[ Of the constituent i. e. the body of the Lord, there 
<ire two parts. One is known as the lower, the other as the 
higher. In the lower are included the eight principles or 
elements viz) earth, water, fire, wind, ether, mind, intellect 
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and the ego-sense and in the higher is included only one 
principle viz; the living self. By this living self is the entire 
world sustained. On account of these two constituents or 
parts of the body of the Lord viz^ the lower and the higher 
are born \or prouduced'\ all the inanimate objects and 
the living beings in the entire world and the Lord alone is 
the cause of the origination^ maintenance and destruction 
of the entire world. This very Lord is greater^ higher than 
all and there is none higher than This one. As, for instance, 
they weave a number of beads on a thread to make a 
garland, even so on the subtle-essence in the form of this 
Lord are all the gems in the form of the sun, the moon and 
other heavenly bodies woven. Obviously then, just as the 
beads subsist thanks to the thread, all the objects under the 
sun, including the sun subsist, thanks to the highest 
Lord.A^l ] 

The body of the Lord 
(4-7) H^re the constituent (Prakrti) of the Lord is des- 
cribed. The word Prakrti is used here in the sense of the 
body. A man’s prakrti means a man’s body. Readers 
would ask at this stage— The Lord is a-4arir% i. e.. 
without a body. How then can there be any description 
of the body of the lord who has no body? Is this not con- 
tradiction in terms? This boby of the bodiless is on a par 
with the sight of a barren woman's son, the garland of 
flowers-in--ether (dj^a^-puspa)* and the conquest of all 
quarters by a person who is a rank coward. How long 
could we be expected to tolerate such a contradiction? — 
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This is a question with full justification for its being asked.. 
Those, however, who put this question should put one 
regarding their own self to start with. They should under- 
stand what experience they have in regard to their own self 
and then they should put the question pertaining to the 
Lord. In the VedaS it has been told that whenever a 
doubt would arise, one should see within oneself first — 

‘Ye puruse brahma viduk te viduh paramesthinam’ 

Atharvaveda X, 7, 17 

i. e. 'those who experience brahman in th^human 
body, alone secure the knowledge of the highest lord. 
In keeping with this dictum, whenever there would be a 
doubt presenting itself to our mind that there is a state- 
ment contradicting itself, it is necessary to see what is our 
own experience, inner experience, about it. To get an< 
answer to the question,' Has the bodiless a body or has he 
not?' We should put such a question to ourselves: ‘my 
self is bodiless but is that self, without a body or has it 
a body of its own?’ The answer to this question is that 
the individual self ihas its body. At the same time it is 
usual to regard the self itself to be without a body or a 
concrete form. There is no doubt regarding the soul being 
bodiless. In this respect it has to be well understood that 
the soul which in fact is without a body, essentially 
without a body has a body at its disposal.This body which 
is there at the disposal of the soul which itself is bodiless 
is patent to everybody. Where is the room for any doubt 
in this respect? If the bodiless individual self then has this 
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ai^all body, that the uncmbodied highest self should have 
the entire cosmos as the body at its disposal, thongh not 
tsown body, involves no contradiction of any kind at all. 
Just as the individual self is regarded as one that is apart 
from this small body, it would be possible to regard the 
all-pervading highest self to be apart from the body in the 
form of the cosmos. If this means is resort^ to facilitate 
thinking, both the selves — the individual and the highest — 
can well be grasped and no doubt would then present 
itself to our mind. 

't'HE Constituents i. e. parts of the body 

If the self be regarded to have a body (at. its disposal)» 
it has next to be determined as to what are the consti- 
tuents or the parts of that body. This obviously means that 
we have to understand as to what are the elements by 
the putting together or coming together of which that 
body is made. We must ascertain this so as to leave no 
room for any doubt afterwards. Hence has the description 
of the eightfold constituent or body of the Lord been given. 
The description brings out that the body of the Lord is 
made of eight elements or principles. These eight elements 
are earth, water, fire, wind, ether, mind, intellect and 
ego-sense. This means that there are these eight elements 
in this body. By the coming together of the eight elements 
is the body of the self made. These eight elements are as 
much present in the body, of the birds and the beasts and 
in the cosmic-form (cosmic-body) of the highest Lord, as 
they are in the body of an individual soul. 
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Discrimination of the Five Elements 

Having meditated on the description of the eightfold 
body it must be ascertained as to whether these eight 
elements are or not actually experienced by us. Out of 
the eight elements, the first five are the five great 
elements themselves. It is only with the help of his sense* 
organs that a man can ascertain as to where there are 
or where tliere are not these five elements. 

Earth, water, fire, wind and ether are the five ele- 
ments and they have smell, taste, form (or colour), touch 
and sound as their respective qualities. The five sense- 
organs perceiving the latter five are the sense of smell, the 
sense of taste, the eye, the skin and the ear respectively. 
Men are endowed with these sense-organs. By these are 
perceived the afore-said five qualities and thus is the 
experience of the exsistence of the five great elements 
had. 

I 

Smell with the sense of smell (either fragrance or foul 
smell). Wherever there is smell, it can safely be concluded 
there is the element of earth. Wander about in all the 
four directions and find out if possible a place where 
there is no smell. No such place can be found out. For, 
everywhere there pervades the element of earth. If our 
sense of smell which has some defect does not smell any 
smell, good or bad, in some place, another person with a 
flawless sense of smell would be able to have the 
good or bad as the case may be, there; Ants and flies are 
2 
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seen to be sensing an object, even tbougb it be at a long 
distance, with their sense of smell and thus are they seem 
to be gathering round the object. This would make it 
possible for the readers to follow how very pervading in 
nature is smell. Thus smell is everywhere and so is the 
element of earth. There is no spot on the surface of the 
earth where this element of earth is absent. 

The second* element is the element of ^ater. The 
quality possessed by this element is taste or flavour. Try 
to taste with the tongue (or sense of taste) and you would 
understand that there is no object without any taste. 
Taste or flavour is present everywhere. There are the six 
tastes: pungent, bitter, sweet, sour, saltish and astringent. 
In every object there is a taste or an admixture of tastes 
present. There is no object on the surface of the earth 
which is absolutely without any taste. Taste is thus every- 
where in the world and hence the principle or element of 
water is seen to be pervading the universe. 

The third element is^ fire. The quality that this 
element possesses is colour or form. This is seen by us 
with our eyes. Look anywhere in the universe. You will 
see that wherever there is form or cdour there is- the 
element of fire. Every one can understand that as the 
whole world is possessed of form it is f ull of the element 
of fire. As every person can experience this for or 

herself, there would arise no doubt about this in anyonels 
mind. 
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The fourth element is wind and it has touch as its 
quality. There is not a place in the universe where touch 
is not perceived. Whether a touch be soft or hard, hot or 
cold, there is no doubt regarding its being perceived 
everywhere. Hence do v^e conclude that the element of 
wind is present everywhere. 

The fifth element is ether with sound as its quality. 
Sound is present everywhere. There is not a single place 
where there is no sound. And as there is space everywhere, 
eth^ir too is present everywhere. 

Thus the five elements are there everywhere. This is 
our experience. The elements are their in our body as also 
in the entire (outside) world. As our body is only a part 
of the whole world, stating that the five elements are 
present in the whole world naturally leads to the con- 
clusion that they are there in our body also. Our body is a 
part of the whole world. It is not different from the world. 
This fact the readers should ever remember taking care 
that they do not forget it in any way on any occasion. 

Are the five elements different 
FROM EACH OTHER ? 

A question arises at this stage viz; whether the five 
elements stated by us in the earlier paragraph are diflFerent 
and apart from each other. The readers would naturally 
say ‘of course they are diflferent from each other; earth is 
not water, water is not fire, fire is not wind and wind too 
is not ether.' In fact the readers can as well ask ‘where 
is there any room for doubt in this matter?' The answei; 
is^oubt does arise here because the separate existence 
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of these is indicated to us by our sense-organs. Evidently 
it is the eyes that have perceived the world, seen its form 
or colour. The sense of smell smelt it ahd perceived the 
smell thereof. Thus all the five sense-organs have perceived 
all the five qualities and enabled us to know that these five 
qualities are there in the external world. Imagining 
that there is the existence of five different elements 
possessed of five different qualities, only because there is 
the existence of the five qualities experienced in the 
external world is only a construction we have put on our 
experience. For, no-one has ever perceived any one of 
the five elements in its pure form so far. No-one has 
perceived pure earth, pure water, pure fire, pure wind and 
pure ether. No high-souled person has been able to 
perceive theip altogether apart from (or unmixed with) 
each other or separately. No-one has been ever able to 
put them into separate bottles and seal the bottles. 
Hence have we stated that as there is the experience of 
the five qualities through the five sense-organs, we have 
put a construction on our experience, we have imagined 
that the five great elements are different from each other. 
We have not so far been able to ascertain whether they 
are in fact different from each other or five aspects or 
qualities of one and the same object or entity. 

Imagine that in some object, and in just that one 
object, there are the five qualities, sound, touch, form, 
taste and smell. If there be an object of this type any- 
where, our five sense-organs would perceive these five 
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qualities. If in one and the same principle underlying the 
entire u niverse i. e. in one and the same fundamental 
princ iple there are alljthese’five qualities, our sense-organs 
would experience the five qualities of that identical 
principle in the manner indicated above. 

Of course it is impossible to imagine and maintain 
that because our sense-organs experience these five 
qualities differently and as apart from each other, there 
are five different principles in the universe. For it is quite 
probable that in some fundamental principle, there may 
be these five qualities and when that is how matters 
stand, it is equally probable that there would be the 
perception of the five qualities in the very manner in 
which it is actually taking place. Nowhere can we get the 
five elements earth, water, fire, etc in their pure form. 
Look where ever we may, we perceive in every point 
sound, touch, form, taste and smell. It is but meet, there- 
fore, to regard that these five qualities are qualities 
possessed by one and the same existing principle, one and 
the same fundamental principle. Or, we have to under- 
stand that when there is contact between that identical 
existing principle and our eyes, form or colour is perceiv- 
ed; similarly that when there is contact between that 
principle and our sense of smell, smell is perceived. Thus 
on a contact of that fundamental principle with other 
sense-organs other qualities such as taste etc are perceiv- 
ed. It is not necessary that for such an experience the 
five .elements be different and essentially apart from 
each other. 
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The existence of five different prinpiplp^,,d{^ch 
all-peryading, is in itself impossible., Twp objects, pos^e^s- 
ed of parts, cannot occupy the same spacp. Now. the fivp, 
elements are entities with p^ts. Wh^rp thete jsjjpne, 
therefore, the existence of the other is impossible, ^ e, 
however, perceive sound>touch>form'taste-emell •every- 
where. There is no point where these are not perceived. 
It is difficult, therefore, to imagine that the five elements 
are different and separated from each other. For, it is 
possible to regard one fundamental principle as aU.;per- 
vading and it can be understood how contact l^etween 
one or the other of our five senses and that fundamental 
principle results in one experience or perception of one 
or the other of the five qualities. 

That which in fact is one but is perceived to be of 
five or eight different forms on account of contact with 
onr senses, — that same is the body (prakrtU of the Lord 
(Vide — Me = Uvarasya, praknih). This one body or form 
of the Lord, we regard as being possessed of five or eight 
forms in keeping witb<oor perceptirm. But this is the one 
lower body of the Lord. 

n/TaMAS ss AHaMKARA 

In this lower body of the Lord thus are experienced 
mind, intellect and the ego-sense. To be able to follow 
tbis^ let ns first take into consideration the ego-sense. In 
every object in this world eve^wbere this ego-sense is 
experieiiced. the same sml sc^ar-cane plants and 
cbiHy-piants have acOutfiutStSd With tbetaseltes S# e ert n 68s 
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or pungent nature in keeping with their ego-sense. There 
is thus ego-sense in every object. A mango-tree thus shows 
its own distinct nature by its leaves etc, and so do Other 
objects manifest their own distinct nature. In evbry 
object under the sun there is this distinct nature or 
ahamkira or ego-sense. And this ego-sense iS declaring 
everywhere. 

‘ I am one (and the same), may I be many’ ( Vide- 
Ekoham bahu syam, Chandogya U. VI, 2, 3 and Taittiriya 
U. 11, 6, 1). For instance a single wheat-grain may as well 
be imagined to be saying, 'though I am one, I shall be 
hfa'd;^. Sayinjg so the grain goes into the soil becomes a 
sprout and becomes many. Thus if within a period of some 
fifteen to twenty years one and the same wheat grain 
becomes many 'Wheat-grams they would cover the whole 
soil {tnd still each one of the grains will continue to say 
' though I atta one, I shall be many.' iThis ego-sense cannot 
be removed or destroyed. Every seed skys so and grows 
in this very manner. Not allowing another to grow with 
oneself, not allowing another to prosper beneath oneself 
or by one’s own side. — all these traits are there in the ego- 
sense. Continuing to think along this line it would be 
easy to see that the ^o-sense is present everywhere. 
This itself is the constituent called tamos: 

Sajassmind 

Mind trio is i^miliMr in amtaen Tbh is eeen tinill 
Kvingfieittgs^ is thnre present ih.tiie fotm «f dhongbt . 
jMsmMsfy.itisfnMsblete caiKeive a fatindinnsRii efeie )of 
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the objects. The constitution of each object, the 
combination of atoms and electrons, the attraction and 
repulsion of each one of these atoms, their integration 
and disintegration presuppose thought. Here there is no 
violation of rules. Thus the presence of mind everywhere 
is well understood. This in itself is the constituent called 
rajas. 

-^Sattva » Buddhi ( i. e. intellect ) 

Whatever manifestation of the constituent called 
sattva is there in this world, takes the shape of intellect. 
The quality of grasping knowledge manifest in the living 
beings enable us to perceive this constituent satt»a. 
Elsewhere the same is experienced in the form of good 
results or consequences or influence. Taking the right 
kind of food helps the development of . intellect, while 
taking the wrong kind of food retards such a development 
of the intellect. This is patent to all. 

This then is the eight-fold body of the Lord. It is 
present everywhere. There is no place which is not per- 
vaded by it. As we have eight senses, we say that the 
body of the Lord is eight-fold. But in fact this is the self- 
same lower body of the Lord. The same is later called 
as Arsari praktti,* 

The five elements, ego-sense, intellect, the unmani- 
fest, the eleven sense-organs, the five objects of the 
senses, desire, hatred, happiness, misery, songhito, cetana 
i. e. the function of breath etc and courage— 'this aggre- 
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gate of thirtyone principles is called the field (fesetra) with 
its modifications (sa-vikara) Vide Gita XIII, 5-6. 

All this is only an extension of this body (prak^i) of 
the Lord. Thus this dght-fold body is the ‘ksara' body 
i . e. the changing form. This is the lower form. Due to its- 
ever changing nature, however, it contains within itself 
an infinite variety of modifications. 

'/^attva-Raja-Tama 

If the equilibrium of sattva, rajas and tamos in this- 
Prakrti is maintained, it is called the original Prakrti or 
Primordial Prakrti. If that equilibrium of the sattva,. 
rajas, and tamos is disturbed, however, the Prakrti under- 
goes a modification and out of this modification arises- 
this visible world of ours. The difference between the 
Prakrti and its modification thus lies in the constituent 
elements maintaining and losing their equilibrium. But 
whether the constituents be in the condition of equili- 
brium or otherwise, in either cqse the sattva-rajas-tamas 
combination is the body of the highest lord. There is not 
the least doubt about this. As our body is only a part of 
this Prakrti, it is only a part of the body of the highest 
lord himself. Thus are the bodies of all included in the 
body of the Lord. Or this vast body in the form of the 
cramos constituted of men, beasts, birds, plants,herbs, and 
trees, the moving and the not-moving and the bodies 
of the sun and the moon is itself the body of the Lord. 

In this huge body is contained the body of everyone 
comparable to a small point and their is. none outside it. 
This itself is the perception of the cosmic form of tbe 
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Lord and the same becomes available to the reader in 
the eleventh Chapter of the Gita. 

The lower body 

(Apara Prakrti) 

The body described so far, evidentely consisting of 
the five elements, mipd, intellect and the ego-sense is 
thfe eightfold body. This is the lower body. This is the 
subordinate or the lower one. It is subjected to modifica- 
tion and also gross. The word subordinate used in this 
context is not indicative of its inferiority. It only brings 
out that this body is in comparison with the other, or 
relatively speaking, lower or that it is made up of the 
constituent elements (gupas) viz the sattva, rajas and 
tamos, no longer in a state of equillibrium. Leaving 
this subordinate or element-constituted (guna»iayi>body 
to itself for a while, let us now turn to' the description 
■of the higher body. 

yHlGHER BODY 

(Para prakriti) 

The other body of the Lord is the higher body. TMs 
itself is called *jiva' or the individtal self. (Vide-Vtva- 
ikotam me param prdkrtim vtddki, 'verse 5). Men, beasts 
and birds, aquatic creatures, those that break the soil and 
come up iudbhijja), those born of perspiration (sveda-ja), 
the oviparous-Hhese constitute the living world. On the 
part of these there are 'desire and hatred, pleasure— pain 
iheHng as alsoendeavout. 'fbese ue petent tb uS all. 
Among trees etc Also there is fhe individual aoul. It is. 
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however, in a dormant condition there, as though in a 
dream. In the beast-world it begetting itself awakened 
and in the human world it became wide awake. This 
very individual soul Is in the condition of undisturbed 
sleep in the insentient or inanimate world. This part of 
the creation v iz; that consisting of living beings is the 
higher body of the highest Lord. In the human body 
too there is this sentient phase or living phase. This is 
only a part of the — the higher body of the lord. It is quite 
evident ^hat if this higher body in the form of living 
beings be regarded as the vast ocean of the highest 
lord, the human living phase is but a drop in the ocean. 
Even from this view-point, it becomes obvious that the 
human sentient phase is but an aspect of the huge body 
■of the higrhest lord — body which in the form of living 
beings. 

‘ That, by which is sustained this world ’ (yaya idam 
jagat dharyte) 5. 

The infinite objects that are there in the world are 
aU sustained in there respective places by this very living 
energy of the highest lord. Evidently then those parts of 
the creation which we call as sentient and insentient 
are both supported >by tins live energy. The whole world 
as though rests on this , live energy. 

The «w<o bodies, the -higher and the lower, put 
eogethcc, ^oonsekute .itfae body of •the higbest lord. The 
follewiiig would %e found he%pffol in grasping ift 
point : 
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— Para Prakriti or the 

higher body— life-immutable, 

The highest lord indestructible, not undergo^ 

ing modification; 

- 

The lower body, insentient, 
mutable, destructible and 
undergoing modification 

Consciousness, subtle body. 
The individual soul indestructible, not undergo- 
ing change. 

^ Gross body, insentient body , 
destructible body — body 
which undergoes change. 


To turn to what is stated after this — 

The Origination of Beings. 

‘Know that all beings have these two bodies for their 
source’ ( Vide— 'Etadyonmi bftutam sanwftyupadharaya 
verse 6). The following diagram would make it easy to 
understand the point under consideration. 
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Thus the highest lord and the prakrti [ the living 
energy+gross elements] together constitute the entire 
universe. Hence has it been said— “ 

‘I am the source as also the end of the entire world.’ 
(Vide — Aham 'krtsnasya juagatuh prabhavah pralayastatha 
verse 6) 

The exppsition given so far would make it easy for 
the readers to understand as to how the highest lord is the 
cause. In the human body also there is the living phase 
and the gross body and the self staying within conducts 
with its energy all functions within the body. Thus does 
the Lord carry out all world with His energy in both the 
living world and the mutable body and on this account are 
the origination, maintenance and destruction of the uni- 
verse brought about. 
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The highest principle 

From among the eight-fold lower bddy, the higher 
body which has become the living souls and the highest 
lord, it is the highest lord Himself who is the highest. 
There is nothing beyond Him or superior to Him. There 
is nothing higher than Him. 

( Vide — Parataram nanyat kincit asti verse 7). 

That which is superior to all, that which is greater, 
than'^ the great, is this highest Purusa or the Lord. This is 
the final goal to be achieved. Once this is reached, there 
is no need for going any furthur or undertaking any new 
journey. For, beyond this, there is nothing to be attained. 
Hence is this repeatedly stated that on having reached 
this- goal, further progress is baulked. Further progress 
being baulked itself signifies that all progress terminates 
here. 

Readers should well grasp here that the higher and 
the lower prakrtis together constitute just one prakrti or 
body of the highest lord. Just as in our own case there is 
the gross body as well as the living principle — and as 
these together constitute our being — even so, in this 
cosmic form of the highest lord, there are the two parts 
viz, the higher and the lower prakrti. These two parts 
that are there in our body are parts of the cosmic body 
of the highest lord. All living beings like us are evidently 
minute parts of the body of the Lord. Just as in onr bodies 
there are infinite tiny beings, and as while they are parts 
of our body and yet come into existence iodependeotly. 
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live independently and die independently without in the 
least affecting our incessant life — flow either by their life 
or death — in that same manner all of us living beings, all 
our bodies are like the infinite tiny beings in the cosmic 
body of the highest lord and our birth and death do not 
in the least affect His life which is an incessant flow 
of joy. 

On this account it is that if we do not wrongly 
indentify ourselves with our wretched lives or if * we 
do not make of ourselves so many insignificant wretches, 
by holding in undeservedly highlesteem our insignificant 
life, but experience for ourselves the fact that we are 
parts of the incessant joy that is the life of the Lord, 
we would enjoy the rich share of that incessant joy for 
the short period that our bodies would last. This is the 
benefit of the attainment of the highest place or 
position. Readers should devote their careful attention 
to this. 

There is a person who covers a given distance by 
walking. There is another who covers it by using a 
bullbck-cart. There is a third who uses a vehicle to 
which is harnessed a horse. There is a fourth who uses a 
motor-car. There is a fifth who completes the journey by 
boarding a train and there is a sixth who uses an aero- 
plane for the purpose. Though all these persons are 
moving and though all are keen on just reaching ^the 
goal, their speed per hour is ^ miles, 4 miles, 6 miles 
30 milesk 6o miles and 100 miles, respectively. It is for 
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the person who wants to reach the goal to decide the 
speed with which he is to go. It is the vehicle that is at 
the disposal of a person that will decide the speed with 
which he would be going. Thus here too there are the 
small delight of enjoyments and the infinite joy of tha 
highest lord. People take delight in enjoyments which 
give only a small amount of joy. Thus they get only a 
small amount of joy. But if they were to take delight 
in the infinite joy, they would be possessed of infinite 
joy. It is on this very account that it is often told that 
men should meditate on the Highest Lord. Instructions 
given to the aspirant to meditate on the highest lord, 
therefore, only are calculated to exhort him to be a sharer 
of infinite joy. 

The foregoing exposition would give an idea about 
the benefit accruing to a person from the attainment of 
the highest place, or the highest principle or the highest 
lord. Let us continue our consideration a little bit 
further. 

Like beads on a thread 

In the seventh verse it has been stated that this 
entire world is (resting) on the self which runs like a 
thread through everything, like the beads that stay to- 
gether on having been woven together in a thread. Earth, 
water, fire, wind, ether, the sun and the moon, planets, 
constellations, groups of stars, lordly trees in forests, 
animals, — all this that i% there in the world, all objects 
are like so many beads and the self is the thread that 
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runs through them all. The garland which has come into 
being as a result of these beads having been pint together 
with the thread in the form of the Self, is this vast 
universe before us< 

A garland of flowers, a garland of beads a necklace 
of pearls — there are thus many kinds of garlands. A piece 
of thread is indispensable while making a garland. Two 
beads are firmly put together by a piece of thread. In 
fact two beads being firmly put together is itself the same 
thing as a garland being made. If the thread which puts 
the beads together be broken, the garland itself will be 
put to an end. 

The garlands fashioned by us generally are made of 
objects belonging to the same class or of objects belong- 
ing to different classes. A garland made by piecing 
together a flower, a bead, a pearl would be a garland 
of unlike objects. For the cfass to which the thread 
belongs and the class to which the objects belong are 
different. If, however, gold beads-are put together by a 
gold- wire, or if silver beads are put together by a silver- 
wire, or if beads of thread are put together by having a 
piece of thread passed through them; there would be a 
garland of like objects. In garland of like objects the piece 
of thread is made of the same stuff as the objects which 
the piece of thread puts together. In garlands of unlike 
objects, the piece of thread and the objects put together 
by it, belong to separate classes. 

3 
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In the garland in the form of the universe, there is 
the piece of thread* in the form of the highest lord. He're 
is the very attractive garland in the form of the whole 
universe which is already fashioned. The (Question which 
suggests itselt to us here is — whether tWs garland is of 
like objects or of unlike objects. This in other words 
amounts to asking — Is the cosmos different from the 
cosmic self, or do the two belong tojthe same class ? This 
question must carefully be considered. Are their thread — 
beads put together by a piece of ’threads or is a 
number of flowers put together by a piece of thread? The 
Gita would answer this question at a later stage. But in 
this seventh chapter itself, further, it is stated that — 

‘Vasudevais all’ (Vide — Vasudevah sarvam)Vll, 19 

If this be true Vasudeva is the piece of thread and 
the beads as well. This is how we must understand 
things. Otherwise if V^udeva be regarded as being the 
piece of thread only and if He is not regarded as the 
objects as well, the statement ‘Vasudeva is all’ would be 
false. If Vasudeva is everything without any exception, 
it must needs be concluded that the Gita accepts the 
principle that the thread and the beads are of the same 
stuff. Whatever be necessary by way of a clarification of 
this theme, we shall state while explaining the verse 
under conrideration (VII, 19). Suffice it to say here that 
the universe and'the self are but forms of the self-same 
prificiple and that the universe has the self running 
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( 3 ) The Lord In the Universe 

^ ii ^ ll 

^ %3r^rf^ i 

sffv^ ?nTsni^ crrft^ i> ^ ii 

?Tf ^^R-T m<T I 

f ^^ n' Rgq : , II \<* II 
^ V5y^JTt%T ^TOm'^r^cR:^ i 

^jTOt^JT II ?? II 

^ VTRT ^ i 

tc#i% n’ ^ *i^ii n 

O son of Kunti, I am the taste in water^ I am the 
lustre In the sun and the moon» 1 (am) the (sacred 
syllable ) Om in all the Vedas, 1 the sound in ether 
(and I) the valour among men. The excellent fragrance 
in earth [ am I ] the lustre in f|re [am i3> life in all the 
beings am 1 [ and l] the penance among those who 
practise austerities. Know Me, O son of Prtha to be the 
eternal germ ( or seed ) of all beings, I am the intelli-' 
gence of the intelligent and 1 the lustrje of the lustrous 

through it in the same manner in which thread-beads 
have a piece of thread running through them or gold- 
beads have a wire of gold running through them and 
putting them together. The full exposition of how this is 
so would be given at a later stage. Lord Sri Krsna himsell 
is trying to explain this principle. To turn to that inter- 
esting and wonderful instruction next — 
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ones. 1 am the strength of the stroag; excepting desire 
and affection. I am desire not opposed to duty among 
beings, 6 prominent descendant of Bharata ! And those 
entitles (or natures) which are having goodness (sattva) 
for their essence, the principle of oaivUy (rajas) lor 
their essence and the principle of darkness [or Igno- 
rance, tamas'] for their essence — know them [to have 
sprung [into existence] from just Me. They are In Me, 
but not I In them. (8-12) 

[The fragrance of earth the taste of water, the lustre of 
fire, the touch of wind, the sound of ether, the lustre of the 
sun. the moonlight of the moon, the sacred syllable Om of the 
Vedas, the life of the animate ones, the eternal seed or germ 
of beings, the desire of beings which is in consonance with duty, 
the valour of men, the srength of the strong wherein there is 
no desire, wherein there is no affection or attachment, the 
lustre of the lustrous ones and the intelligertce of the intelli- 
gent — oil this is [fcut] the form of the highest lord. The 
entities with the principles of goodness, activity and dark- 
ness underlying them have sprung all from the Lord Him- 
self. The lord is not there in those modifications [ of his 
essential form]. The modifications, however, are there in 
the Lord;] 8-12 

( 8';12 ) There is the vast world spread out before us. 
Is the highest lord manifest in the world ? While answer- 
ing the question, the divine lord 833 ^ 3 — 

1 The excellent fragrance which is there in the earth 
is the Lord. 

2 The taste which is there in water is the Lord. 
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3 The lustre which is there in fire is the Lord. 

4 The touch which is there in the wind is the Lord. 

5 The sound which is therein ether is the Lord. 

This obviously means that the fragrance, taste, 

lustre, touch and sound which are there in earth, water, 
fire, wind and ether respectively, are the menifest form 
of the Lord. Man enjoysi the fragrance of flowers, 
tastes delicious fruits, appreciates the beauty of what is 
handsome and attractive, experiences the pleasure of the 
touch of agreeable things and hears sweet sounds or 
notes. All these essentially are the same thing as the 
experience of the form of the Lord. The fragrance of 
flowers is a manifest form of the Lord. All the six tastes 
beginning with sweet are a manifest of the highest lord. 
The form and touch of things as also the spreading out of 
a sound into space are but manifestations of the divine 
being. This experience of the five elements is in fact 
the realisation of the Lord. ‘Adhere is the divine lord in 
flowers ?’ The answer to such a question as this is : * the 
Lord shines there in the flowers in the form of their 
fragrance.' Similar answers hold good in the case of four 
questions that can be pot in the manner indicated so 
far. Even when the Lord is so very maniest or directly 
perceptible, man complains that He is not patent to him* 
He must, therefore, be found out after a Search and many 
a field must be traversed to complete the search. Just 
think of the vast field occupied by our delusion. All around 
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us lie extended the five elements and their essence is just 
the highest lord himself. If man were really to feel that 
fragrance, taste, lustre, toudti and sound are but existences 
of the Lord himself; if man were once convinced about the 
truth of this proposition (vis., the five are but fornis of the 
Lord), he would be able to realise the highest Lord every- 
where. Readers should endeavour to realise the highest 
lord in this manner. 

To turn next to the perception of this truth within 
oiieself. Only so long as one has the self remaining in 
one’s body, can one’s nose smell, only so long can one’s 
sense of taste- taste, only so long can the eyes see, only 
so long can the sense of touch apprehend the touch and 
only eo long can the eiirs hear. It is on this account that 
only till then can one realise the existence of the Self 
within oneself. In this very maimer the afore-mehtioned 
five'<)fialities areiperceivedin the foregoing five elements. 
It has therefore to be understood that this is itself the 
divihe lotd^s form— forin''^hieh is patent to us. This is 
the existence of the Lord in the five elements. To turn 
next t6 a consideration of the presence of the Lord in 
litdn^ bein^ suhh as men etc. 

The life phase or upect in living beings is the form 
of the Lord. Every living l>eihg is born, is aUve for a 
pwibd, long ot short, and passes away. The period of his 
or its li^e is the one between the moment of birth and 
moiheht , of drath: Now the life-energy which functions 
during this period betvi^een theSnoments of birth and 
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death is itself the ' Lord’s presence or existence in the 
living being. Among men too there is this life. 
can personally experience this. If this divine gift viz., 
life-phase is not available, no-one can live even for 
a 'moment. Life, however, is equally, present in this 
wondrous thing which is life is only the presence of 
the Lord Himself. 

The valour of the brave, the intelligence of the 
intelligent, the austerities of those rich in possession of 
the same, the strength of the strong, the desire that is 
there in men, all this is but a manifestation of the highest 
lord. In the verses under consideration (VII,8-12) it has 
been stated T (the Lord)dwell among men in the form' of 
valour, intelligence, lustre, strength, desire etc.' This 
makes it clear that all this is only the Lord’s form. If 
this then is thus a divine form, it follows, even as does 
night a day, that in us all there is the presence of the 
divine lord in this manner. 

How can valour ever be separated from the brave? 
Hew: is it possible to take away the strength of the 
strong ? Can the intelligence of the intelligent ever, be 
separated from them ? Can these divine gifts ever be 
separated from those who are endowed with them ? 
Obviously this would never be possible. This proves 
then that the Lord remains in the brave in the form of 
their valour, that He stays in the intelligent in the form 
of tli'dt ' intelligence, that; He is pre^nt in the strong in 
thAfibirm of^their sti'engfh. We can thus see for onrsdves 
and directly the form ot the Lord among men. 
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If valour is the form of the Lord, all those who ar ® 
full of valour are only manifestations of the Lord. If 
intelligence is a form of the Lord, all intelligent persons 
are manifestations of the highest lord. If strength is a 
form of the Lord, all those who are strong are only 
manifestations of the Lord. Similar considerations apply 
to other qualities and those possessing them. The qualities 
are but forms of the Lord which are patent to us and men 
possessing the qualities are manifestations of the divine 
Lord. Manifestations of the Lord can thus be seen among 
Brahmanas, Ksatriyas, VaiSyas and Sudras. The mani- 
festations present among these will be considered in 
greater detail , later, in the tenth chapter of the Gita. 
Here all that is to be grasped is the way in which the 
existence or presence of the Lord in men can be known- 
This can be known in the way indicated above. 

Readers should understand that wherever there is 
excellence of intelligence, the very height of strength, 
lustrousness par excellence, development of knowledge, 
there is the presence of the Lord. Only those in whom 
there is this divine presence are called divine manifes- 
tations. Only such manifestations are honoured and wor* 
shipped. 

Desire i. e. longing which is in consonance with doty 
among all creatures, strength among the strong which is 
fvee from desire and attachment — all such things are 
the Lord's form. Wherever there is this form present or 
manifest, it should be concluded, there is the divine 
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manifestation itself. Only such good men are called the 
“high-souled” or the “sacred souled." Only such great 
men become the object of the worship of the world. The 
sole reason for such a respected attitude of all towards- 
these is that the divine presence is much more manifest 
in these men than in others. 

In the end, in verse 12th, it has been stated that 
all existences with goodness, activity or darkness as thei 
essences arise from the Lord himself Cmat-tah _ from 
Me). Readers should well grasp here that the idea tha t 
all existences with goodness, activity and darkness for 
their essence have arisen from the Lord is taught at this 
stage in the Gita teaching. Ordinary readers would 
think that only those existences which have goodness 
and activity for their essence arise from the Lord. It 
would be difficult for the ordinary readers to understand 
that even ^hose existences which have the element of 
darkness for their essence too have arisen from the divine 
lord himself. If all these three kinds of existences have 
arisen from the Lord himself, it would be necessary to 
expatiate on the import of the eleventh verse. It has been 
stated in that verse “strength which is free from desire 
and attachment, and desire which is in consonance with 
duty are the form of the Lord.” Strength free from desire 
and attachment signifies here strength with the element 
of goodness for its essence and desire which is in conso- 
nance with duty means desire which has goodness and 
activity for its essence. It has thus been implied that 
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strength associate^ with desire and attachment i< e. 
strengtli which has the element of activity for its essence 
and sttength which is having the' element of darkness for 
its essence and which destroys the man who has it and 
desire which has the element of darkness for its .essence 
and is opposed to duty — these arc not the forms of the 
Lord. The eleventh verse by implication brings out that 
only those existences which have the elements of goodness 
and activity for their essence alone arc the forms or 
manifestations of the Lord and that the qualities with the 
element of darkness for tbeir essence are not the form of 
the highest Lord. But this form of the lord that mani- 
fests itself in objects which are exclusively having good- 
ness as their essence or exclusively having activity as their 
essence can not be said to be the entire form of the Lord. 
(Vide — samagram mam jnSsyost \^II, 1). The entire form 
of the Lord beconies manifest in existences which have 
the elements of goodness, activity and darkness as their 
essence. All these are the form of the Lord. To know 
this alone is to understand the entire form of the Lord. 

‘Know them to have arisen frOm just Me’ (Vide— 

mattah eva iti tin vtddhi. Verse 12.) 

Here it is unequiVocally stated that form ‘ Me’ i. e., 
from the Lotd alone, do the three existences viz, those 
that have goodness,'- activity’ and darkness for their 
essence, come into being- and that there cannot be- any 
doubt about tUs. Ifere there is not the least scope for 
doubti-All these .existences definitely, arise one of the^ 
Lord., They.arise out of no other^cause.' Evident^r then (m 
having seen these it is only right and proper to under- 
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stand the first qr the highest cause of these, vii; the 
Lord. 

It is essential to remember one thing, however, 
regarding these existences viz, that they are in the Lord 
but that the Lord is not in them. (Vide- He rnayi i.e. 
paramatmani, na tvaham i. e. paramltml tesw VII, 12) 

For the clarification of this an instance may be cited. 
Trees have leaves, flowers and fruits. But in the leaves 
alone or in the flowers alone or in the fruits, alone the 
whole tree is not contained. Many other similar instances 
can be cited for the purpose of elucidation of this 
point. Just as from the seed it is that :a tree grows, but 
as that seed does not appear in every branch of the 
tree, even so from the highest lord have all exis- 
tences with goodness, activity and darkness for their 
essence come into beings But in those existences there is 
not the Lord [ i. e. there is not the Lord in his entirety]. 
From the clouds there arises lightning as a result of 
friction among the water-particles; but in that lightning 
there is neither the cloud nor water. From fire which is 
burning there arises smoke but in the column ' of smoke 
thus arising there is not that fire. In this very manner 
all sattinc, rajasa ^,nd tirnasa existences have arisen from 
the Lord, biit the Lord does not rest on them. 

In order to be able to understand this principle it is 
necessary to follow that the existences such as sattva etc 
have arisen froin the potence of the Lord and resort to 
the Lord. Biit it is not true that because the sattva etc are 
there, the Lord c4a be said to exist. Or it is not a fact 
that the Lord resorts to or depends on the existences such 
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as sattva etc. To clarify this very point, we may resort 
to another instance : in a place where machines are at 
work the main fly<-wheel works because of the energy of 
vapour or electricity and deriving their strength from the 
fl)^-wheel are many other machines that go on. Here 
there are some machines that carry out the task of cut- 
ting,others that of joining or combining andothers yet that 
of printing. Here the main energy is there in the fly-wheel 
and getting itself distributed from there the principal 
energy causes different machines to go on. But because 
this is how things in that place are described, it would 
not be correct to state that the energy of the various 
machines is the goading power of the main fly-wheel. 
The energy of the main fly-wheel has found its way to 
the subordinate machines or wheels. But on these latter 
the energy of the fly-wheel is in no way dependent. H 
the main fly-wheel works, other machines would go on. 
But whether other machines go on or do not go on, the 
working of the main fly-wheel is in no way connected 
with or influenced by either of the two — i. e. by the work- 
ing or not — working of the subordinate machines. 

We may refer to one more instance. In a monarch 
with unbridled powers (or unlimited powers), there is the 
main ruling power. This gets itself distributed among 
men beginning with the prime minister appointed by the- 
kiog and ending with the humblest of his servants. It is 
possible to say in this respect that the power of the king 
functions among his servants, but that the king’s power is 
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in no way dependent on the power of the servants. 
Whether the servant remains with the king or leaves him, 
the power of the king remains unaffected. Bat if the king 
is not there, the power of some servant of his cannot 
work instead of it. Thus it is only by resorting to the Lord 
that th e sattvici rajasa and tamasa existences arise or 
get themselves manifested. But the existence of the Lord 
is in no way dependent on these existences arising or not 
•arising. The Lord [in his entirety] is not in them, but 
they are in the Lord. The foregoing illustration would 
make clear the purport of this statement. 

From the Lord have come into existence the sun, 
the moon, the planets, the constellations, water, earth etc 
and thus it is true that because of these objects we 
l>ecome aware of the Lord or we know the Lord. But 
the existence of the Lord is in no way dependent on the 
existence of the sun and the moon. It is on this account 
said that the planets and constellations such as the sun 
etc resort to the Lord. But the Lord in no way resorts 
to the planets and constellations; (Vide — akam tesu na, te 
mayi) “I, the Lord, am not in them, but they are in Me, 
the Lord." These illustrations will help the readers under- 
stand the principle contained in theee. verses. (8-12). 

The direct Perceptibility 
OF THE Lord 

The foregoing exposition has to be understood with 
a view to being able to grasp as to how there is direct 
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perceptibility on the part of the highest lord. The know- 
ledge important by the. Bhagavadgita so far, we must try 
our utmost to grasp and only when we so try would we be 
in a position to understand the idea of the Lord as taught 
in the Gita. 

The taste in water is the Lord's form. Can taste 
be separated from water ? Obviously not. Between water 
and taste there is an indissoluble connection. Neither can 
taste be separated from water, nor can water be separated 
from taste. But the gross form of water is directly seen 
and though taste is not seen, it is experienced all the 
same. In this instance, taste which is not different from 
water is the form of the Lord. Just as sugar-cane or sweet* 
meat is directly perceived by the eye and as their taste, 
though not visible to the eye, is experienced with the 
help of another implement or sense-organ — as this sweet- 
ness cannot be broken even when the sugar-cane is 
broken into bits;-— as here there are two forms of the 
sugar-cane, one which breaks and is therefore ksara^. 
and another which breaks not and is thus incessant i. e. 
a-ksara^ sweetness being this latter form; just as the two 
viz, the ksara and a-ksara forms, though apart from each 
other in the same object are in a sense not apart and 
just as the two (fe^ra and a-ifesara forms^ together consti- 
tute one supreme form— even so the Lord who is having 
a material form in the fprm qf sugar-cane has that sugar- 
cane as his concrete form. That is the form of the perfect 
Purusottam. This is not there in the exclusively changing 
^or in the exclusively not-changing, but even while 
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remaining in the changing and the not-changingis actually 
beyond both. Evidently in a sugar-cane there is a concrete 
form which is gross and visible, there is sweetness, with- 
out any concrete form and therefore invisible and the 
indissoluble connection .between these two is experienced 
in the form of the sugar-cane. This very Lord beyond both 
the changing and the not-changing is the Param^ma,. 
the Purusottam. 

In this very way, the gross part of water is gross in 
form. In it there is the unchanging and divine form in 
the shape of its taste. Putting together the two, th'b 
ksara and the aksara, the changing and the changing is 
the highest one realised viz,. Vasudeva or Puru?ottam. 
In this way the lustre of the sun and the moon, the valour 
among men, the austeries in those who practise the same, 
the iutelligence of the intelligent, the strength of the 
strong should be understood to have the discrimination 
viz, 6sara and a-kMra applicable to them all. It has to be 
understood at this stage as to bow there is the presence 
of the Lord in all objects. Having grasped that presence 
of the Lord in all objects, one must endeavour to realise 
the highest lord. Even when the Lord is so clearly 
perceptible or visible, why does He seem to be io far 
away ? Why is there the possibility of a delusion in tbia 
respect ? This is taught in the following verses (13-15) to 
which we may well thru : 
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( 4 ) Mayamoha 
or 

Delusion on account of the illusory power 

mr unn i 

^ snra^ uwi^ n ^8 ii 

«r *rf sr«TO5a u< i vi*in i 

maamauTar sn^ ?(naarfl»art « tH n 

This entire world is deluded by these existences 
consisting of these three elements isattva, rajas and 
tamas} [and therefore] it does know Me who am higher 
than [or beyond] these, [Me who am] indestructible. 
This miya of mine, divine, consisting of elements, is 
very difficult to cross. Those who attain Just Me [the 
JLord], cross this, may a The evil-doing demons, wretches 
among men who’ have their knowledge destroyed by 
miya, resorting to the demonaic existence or form 
attain Me [the Lord] not. (13^15.) 

[^As the entire world is infattiated by the afore-said 
existences i. e. by sattvic, rajasa aad timasa objects^ as 
it is attracted^ if not delud^^t by objects of enjoyment^ it 
does not understand the Lord who remains higher than 
and beyond these {existences). This threefold m^yd of 
divine power is very difficult to crj>ss. Those who reach 
ihe Lord alone cross this mgya. Those, however, who 
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■attain not the Lord, those wretches among tnen^ being 
•associated with the demonaic attitude or behaviour go on 
perpetrating evil and with their knowledge destroyed 
become infatuated and fallen 18-16. ] 

'^THE nature op MAYA 

( 13-15 ) What is the nature of m^ya and how is a 
person deluded by it are questions well worth our consi- 
deration. There are many wrong notions that have 
become current in regard to the nature of mayS. The 
matter has, therefore, to be considered here. The word 
'maa^a’ originally signified ‘art, skill, craft, workmanship.’ 
Now think as to what happens as a result of craftsman- 
ship. A craftsman fashion^ out a jar out of clay with the 
help of his skill or craftsmanship. When there was that 
lump of clay, there was not even the idea of the jar. As 
soon as the mays (craftsmanship, skill) of a craftsman 
came to be brought to bear on the lump of clay, the jar 
got itself fashioned out. Obviously then as the jar has 
got itself fashioned but of the lump of clay on account 
of this crafjtsmanship, the jar is a form of the clay. No 
soon w does this form full of may! or craftsmanship come 
into being, than is it used and enjoyed by men. While 
enjoying this ‘mayimaya’ form of the Inmp of clay man 
gets himself so much involved or entangled into it, he is 
so much attracted by it, that as a result, he forgets its 
original clay-form altogether. Only because that jar-form 
is brought into being through or by that ' mSyi ' doeS 
4 
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it so bappeo. Mao thus fashions out an infinite variety of 
things where there is craftsmanship or ^ill that is used 
and he gets himself deluded by them. 

He thus makes a house for himself, makes a garden, 
arranges a number of pictures and pieces of sculpture 
there. Then the thought gets itself strengthened in his 
i pinij 'this is my place; none else can come here, unless 
only temporarily and with my permission. ' Many 
a quarrd and scuffie takes place for the right of owner- 
ship of the place. All this is due to this ‘mayi.’ We have 
thus thought of and undeijstood the *maya' in human 
work. In a similar manner, the Lord’s mayi can be Seen 
i. e. grasped with the help of thought — the Lord’s maya 
which is wonderful indeed. All these trees, men, beasts 
and birds, all animate beings and inanimate objects have 
arisen out of the tniya, the wonderful moya. of the Lord. 
There is the Lord's maya which is at work in these. This 
is all a play of the Lord's skill or craftsinanship or art. 
Even in the Vedas it has been stated that Indra assumes 
many forms, works many wonders by these miraculous 
powers of his own. (Vide— Indro may&bhi^ pururipa iyate. 
Rgveda). Men are surprised to see this maya of Indra and 
betimes they are even deluded. How very astonishing 
is the attraction of this creation of the Lord ? Haying 
directly perceived the beauty man is deluded by it, 
infatuated, misled, by it. He is enticed by the beauty 
and th^ does a lot of harm. Jealousy and hatred get 
themselves manifested just on this account. Who would 
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0ay that thia work or workmaoship of tbo Lord is got 
marvellous and extra-ordinary 7 Who from among the 
ordinary run of « men and women would not be enticed 
by it, allured by it ? When there are beautiful and ugly 
things in front of a man, he wishes to have the beautiful 
thing in his possession. It is necessary to devote thought 
to the question as to this happens. 

Delusion 

The entire world is deluded by the three elements 
viz., sattva, rajas and tamas. One who is deluded does 
not know properly what is true and what is untrue. Not 
bein^able to know what is true and what is untrue itself 
is deksion. He who is labouring under this delusion is not 
able to perceive aright. From the sattva element arises 
happiness, from the rajas element arises action and the 
tamas element leads to sloth. In the case of an individual 
this is the experience. A man sometimes enjoys happiness, 
on other occasions he is busy performing an act of bravery 
and on others yet he is seen to be indulging in sloth. These 
three attitudes of man are to be traced back to the 
aforesaid three elements (sattva, rajas and tamas). To 
watch a person's attitude is to be able to know which is 
the element that is predominant in him. 

When a man sleeps during night, it is the tdma5 
element that dominates over him. When he is given to 
effort or endeavour, rajas element is'dominating over 
him and when be is full of joy, pleased and at peace, it 
is the sattva element that is influencing him. This is the 
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right way to understand things. Readers can thtss con* 
vjnce themselves about the matter in the light of their 
experience. Every man can thus knotv as to which 
element has become dominant in him. Later in chapters 
17-18, there is to be seen a full exposition of the way in 
which the elements sattva, rajas and tamas are to be un- 
derstood or recognised. Readers can, therefore, very well 
refer to the exposition occurring at that point in the Gita. 

These three elements have their sway alwhere in the 
world. There is food which can be divided into three 
classes. There are three kinds of men. All things are seen 
to belong to one or the other of the three classes. And as 
owing to impressions left by the environments or attempts 
at improving, there is either a betterment or deterioration 
that men experience so far as their possession of these 
elements is concerned, the field covered by the combine* 
tion of these three elements has really become vast. The 
actions, inclinations or attitudes, dishes and .drinks relished! 
by men as also other aspects of their daily intercourse 
get themselves divided into three classes in keeping with 
the predominance of one or the other of these three 
elements in them. All men get themselves involved in the 
three elements. The element^ attract a man, infatuate 
him. Readers will understand this on devoting a bit of 
careful attention to this matter. 

As a man is seen pursuing objects with the sattva 
element predominating over them, as such objects lead 
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him to happiness, he is influenced by the rflJAS element 
too and* is led -to act and on a number of occasions he is 
seen to be whiling away his time in idleness, being then 
under the influence of the tamas element. These three 
elements thus cause men to dance about in their lives 
and careers and men tied down by th^e elements 
(gunassropes) become helpless. They are no longer their 
own masters and thus they become unable to see the 
highest lord who is beyond these — the highest lord who 
knows no destruction (ebhyuh par am avyayam'). This is 
because they are tied down in this world by the three 
elemelits. Anyone who is tied down and so long as he is 
tied down, flnds it impossible to go anywhere else. Men 
fettered by these three elements, similarly, can not move 
an inch from their respective places or position and they 
find it impossible to attain the highest lord who is beyond 
the three isattva, rajas, and tamas'). 

The s^ttvic, rajasa and thnasa existences arise from 
the highest lord or through his power (Gita, VII, 12) but 
the highest lord is beyond them. Evidently He is not in 
these existences, but remaining beyond them creates 
them. Or these three kinds of existences arise from Him. 
As when a king is to visit a certain place, his servants 
go there in advance and cleanse it, decorate it and 
arrange in a thousand and one ways to make the place 
attractive and pleasant;, as the king is ignorant of all 
these activities of the servants; as he does not himseU do 
or cause to be done anything; as, however, all these 
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decorations take place because of the king, even so, where 
there is the sovereign ruler of the cosmos^ i. e. the high- 
est lord, there naturally are the existences with the 
elements of goodness, activity and sloth too present. The 
lord is not there in their production. All the same they 
come into being because of Him. This itself is the greatest 
wonder in the world. These existences come into being, 
are modified, even distorted. But the Lord ever remains 
in the same immutable state— a state of unlimited happi- 
ness. And even after all this, a man is deluded by the 
elements of goodness etc., to such an extent that he even 
does not try to realise the highest lord. I 

This is divine (daivth which means that it is 

a power of the highest lord. As it is a power of the high- 
est lord, it is impossible to combat tbe same in the 
absence of divine power. This power of the lord is £una- 
mayl i. e. consisting of 'gurus'. Now *guna’ either signifies 
'elements' viz, sattva, rajas and tamas or a string or a 
ro^. As there are sattva, rajas and tamas elements in this, 
this is described as one that consists of elements (gu^d- 
tnayt). Or, because these elements involve a person in 
bondage (to the mundane existence) and thus act like 
'topes, this miyS is described as ‘consisting of ropes' (or 
fetters). 

Once the point that this maya belongs to the divine 
lord is either Mtablished or jpasped. Or letter reali^* 
(be fact that this can. be maintained only by tbe power 
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oftbe highest lord ( deva et pdrsmitnii, datvl otno that 
is maintained by the highest lord)* wotild easily be un- 
derstood. As an instance may be cited the case of a man 
who is put into prison as a result of the cothmand of 
the king. Now if such a man wants to be released, he can 
be released only on the king's command to the effect that 
he be released and in no other way can the release of the 
person be brought about. Similarly a rope or fetter which 
is the lord’s making, — which comes into being on account 
of the power of the lord,— can be removed only by the 
power of the lord himself. Hence has it been stated in the 
fourteenth verse, that only those persons who throw 
themselves on the lord’s protection get themselves released 
from the bonds of this tnayg, further that it is one of the 
most difficult tasks to get out of the network of the power 
of the lord into which a man has got himself caught, by 
any othn means. 

Just as the skill or workmanship of a craftsman (ar> 
tison,) or artist is in no way separated from him, just as it 
stays in him only, the lord’s skill or power too is not differ- 
ent from Him, it only stays in Him. A power is not 
different from the one possessed of it. Where else can 
divine power be except in the divine lord ? In this very 
manner, the lord's strength is not different from the lorif. 
So long as tho lord's power is not attained^ m long as 
divine po\^er fs not a^uired,— only Sb long v$ there 
apprehehsibn bf^ this Once dlTvinei power isatValnedi^ 
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apprehension of maya can in no way frighten the nlan^ 
can in no way put him to trouble. 

Divine beings and demonaic beings 
( Devas <& Asuras ) 

At Gita XVII, 6, it would be told that there are two 
kinds of beings that have been born-the divine beings and 
the demonaic beings. Those who are inclined to be devoted 
to the highest lord are called ‘devas\ Those whose inclina- 
tion is opposed to that of the devas, are demonaic beings 
or ‘asuras* The seventeenth chapter is devoted to a des- 
cription of these very beings — divine and demonaic. The 
theme is described there at full length. Here it has been 
stated very briefly (VII, 14) that those who resort to the 
highest lord (mam prapadyante ) , go beyond the influence 
of ‘ntiyd* (mayam taranti); that those, — ^however, who do 
not throw themselves on the lord’s protection, having 
reached the state of demonaic beings get themselves delu- 
ded by tndya (mayaya apahrtafndnih), become perpetrators 
of evil (du^inah) and veritable wretches among human 
beings (tiaradhamaJi) (Gita VII, 15). Only this much 
about the characteristics of the devas and the asuras is 
stated here. A fuller characterisation of these is to occur 
in Gita XVIL This degradation of the demonaic beings is 
what they reach as a result of their failure to know the 
nature of the highest lord, ^ey fail to resort to the Lord* 
to worship Him and hence their tragic degtadsition. 
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Thia power of .the Lord is present everywhere, like 
taste in water. This cosmos is only His fonn. Those wha 
fail to discern or know that wherever there is this power, 
there is the Lord too, get themselves deluded by their own 
ignorance (mudliah). Due to this delusion, they are unable 
to understand their proper duty (apa/i^a*jnanah)> Those 
who do not carry out their duty properly, naturally per- 
petrate evil (duskrtina)^). They know not what they ought 
to do and what they ought not to, under any circum- 
stances. What else can these persons do except evil deeds ? 
Those who fail in their duty, naturally sink very low 
among human beings (naradhameh). They act ignobljr 
and get themselves more and more degraded. This is the 
result of their mistake viz, forgetting the nature of the- 
highest lord. Aspirants should^ therefore, strive hard to 
know the nature of the Lord and having known it, they 
should throw themselves on the peotection of the Lord. 
Having secured divine power they should snap asunder 
the bonds of the divine maya. This is the right course for 
them to follow. 

The Lord next proceeds to describe those who thua- 
wait (m Him. To turn to the same : 
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(5) Pour Glasses of Devotees 

ut uvt: i 

«iT«ff sisft V M?^ii 

?l^f snft » 

^ 9 9 ufT fiiw: 11 « 

3^5 ?rv sisft fuir^v ^ *Rm.i 

?r (c 5«T?*TT un»vT3WTf *ri^ iit^n 
ifirf awuwr^ UTsfuFut swu^ » 
u gf ? m 55^= 

0 Arjuna, best among: the Bharatas, four kinds of 
'devotees — the distressed (I. e. those troubled by cala- 
mity and misery), those wishing to know (of course 
the highest reality), those desirous of enjoyment and 
those who know (the reality par excellence) — are de- 
voted to Me. Of them one who ever maintains equani* 
mity and one who knows (the highest reality) and Is 
devoted exclusively (to that highest reality), is the best. 
I am very dear to the knowing one and the knowing 
one Is very dear to Me. All these devotees are superior 
( uddrSa ). The knowing one is in my opinion my 
very soul'. For, that yogi, considering Me to be the 
highest goal resofts just to Me. At the end of many 
existences the knowing one understands ‘whatever is, 
Is Vasudeva’ and reaches Me. Such a hlgh-souled 
person It Is very difficult te come across. 16-19. 

[T/kere are many persons who get themselve sdevoted to the 
highest Lord as aresuU of (Heir having been distressed By diS” 
eases and other miseries or calamities. There ard^many who are 
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■devoted to the Lord as they want to know the highest reality, 
^hey are many who are devoted to the Lord as they aredesu 
rous of objects of enjoyment such as wealth etc. There are 
many, however, who having known the nature of the Lord are 
devoted to Him. All these four kinds of devotees are superior 
men. They are having pious souls. Among these, however, 
the one who has understood the nature of the Lord and who 
remains solely devoted to Him and who performs yoga in the 
form of equanimity, who is a fhdna-yogi is the best. Such 
a knowing devotee is extremely dear to the Lord and the Lord 
is extremely dear to such a knowing devotee. Thus the two 
being dear to each other, get united with each other, are lost 
in each other. All the four classes are noble. But among the 
four, only the knowing devotee attains the nature of the high- 
est lord. He considers the Lord to be the highest goal, applies 
himself to yoga and resoi-ts to the Lord exclusively and 
reaches Him ultimately. Such a knowing one, after Jyractising 
yoga for a number of existences, realises ‘this entire universe 
is the cosmic form of the Lord’ and throwing himself on the 
protection of that very Vdsudeva, dedicates himself ever to 
Him. It is at this stage that the knowing devotee becomes 
^high-souled' (mahitma). Such high-souled persons are few 
and far between. [ 16-19] 

( 16>19 ) Persons devoted to the highest lordt here 
on the surface of the earth, get fhettselves divide into 
four clfuies. The class in' which there is the largest no* 
mber of devotees is that which consists of the distressed 
(arta) devotees : 
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6h«fawad>aita 

^The Distressed Devotees 

Those who have suffered in every day dealings, those 
who are distressed by diseases and anxiety, those who 
have suffered heavy losses in commercial transactions — 
those who are thus full of misery due to both kinds of 
trouble — the physical and the mental — >those who conse* 
quently have despaired of any betterment in their condi- 
tion become at that stage devoted to the highest 
lord. They have in their minds the desire or longing to 
get rid of their difficulties and anxiety by their devotion 
to the Lord. In the absence of these external difficulties 
or calamities, these people would not be devoted to the 
Lord. The greater the poignancy or severity of the 
difficulties, the greater the intensity of the devotion of 
these persons to the Lord. It is on this account that this 
class of devotees is considered to be the lowest of the 
four. All the same these devotees do go on getting them- 
selves raised spiritually. For, whatever be the kind of 
devotion to the highest lord, it is sure to bring about 
spiritual elevation. 

Those desirous op knowing 

THE HIGHEST REALITY. 

Those who are desirous of knowing the highest reality 
belong to a higher class. These persons ever endeavour tq 
know as to w hat is thehigjiest reality, what is the highest 
Lord like, whether He can be secured as our helper throu- 
gh devotion, what is the number of elements underlying 
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the universe etc. The desire to know is uppermost in these 
men. When these men realise that the Lord is the highest 
reality, they become devoted to Him with the desire to 
know and through devotion they attain spiritual elevation. 
The devotion of these people does not arise out of distress 
or misery. All the efforts of these persons are directed 
towards the satisfaction of their curiosity regarding the 
highest reality. It is because of this curiosity that these 
men continue their pursuit. In the course of their pur- 
suit they ultimately realise the highest truth. As the 
-efforts of these men arise out of sheer curiosity, their 
clas^ is superior to that of the distressed devotees. 

Those longing for objects of enjoyment 
( Artharthi ) 

Pleasures of senses are called ’artha* There are many 
persons having a longing for such pleasures. This longing 
is very keen. Having read or beard stories dealing with 
the lives of devotees which are full of interesting episodes, 
these people become devoted to the Lord with the pur- 
pose of having their longing for enjoyment fulfilled. If 
their longing were satisfied in some other way, they would 
never think of resorting to this viz; of being devoted to 
the Lord. With the fulfilment of their longing they go on 
Jbecoming more and more devoted to the Lord. Thus it is 
-that they attain their spiritual elevation. This class of 
persons having devotion to the Lord with the desire of 
having their longing fulfilled is superior to that of those 
who desire to know the highest reality because they are 
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firm in their mind r^arding the existence of the Lord. 
Those who ate desirous of knowing the highest reality^ 
howeveti do not accept the existence of the Lord before 
they realise it. This is the difference between the two. In 
the beginning the jijhasu class does not accept or take for 
granted the existence of the Lord, while, the class of 
persons devoted to the Lord for the fulfilment of their 
longing firmly believes in the existence of the Lord from 
the beginning. Thus in the initial stage of the two there 
is seen a difference between them. As they go on getting 
themselves raised higher and higher, the two meet in one 
and the same place. 

The Knowing Devotees 

• 

One who knows the changing and the changeless- 
Purushottama properly, one who accepts Him, believes 
in Him and tries to realise Him — only such a one — is- 
the devotee who knows. Such a devotee tries to realise 
the nature of the ‘Best among Purusas.’ Approaching a. 
competent spiritual guide, securing from him the realisa- 
tion of one's own nature, practising hearing (about the 
highest reality), reflection, meditation and a continued 
meditation at that, and realising the self is the goal of 
this knowing devotee and it is on this account that he is 
devoted to the Lord. He, therefore, proves himself to be 
the best among the devotees. His devotion has not arisen 
out of sorrow, curiosity or longing for enjoyment. There 
is pure devotion on his part and hence the knowing 
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devotee is the best of all devotees. This devotion is tbos- 
described in the Bblgavata : 

" The tnind goes in the direction of Me, present iQ< 
all caves and this the mind does by merely bearing abont 
my qualities— and this it does unintnrrnptedly. The 
waters of the sacred Ganges do thus ever pour themselves 
into the ocean. The description of devotion to the Lord 
irrespective of any'motive is thus given. It is that devotion 
which is uninterruptedly shown towards the Lord without 
any purpose. ” 

( Vide — MadgurtaiXittintiitrena mayi saiVaguhaiaye, 

Manogatiravtcchima yatha gangambhisombudhan; 

Laksanam bhaktiyogasya nirgui^asya hyudahrtam, 

Ahaitukyavyavahita ya bhaktih purusottame. 

(Srimad Bhagavata III, 39)^ 

A person’s mind being naturally inclined to devotion 
to the Lord, in the absence oi^any other cause, is possible 
only on account of an amount of religious merit accumu- 
lated in earlier existences. This devotion is called devotion 
which is unartificial. The afore-said four kinds of devotees 
are thus described in the MabibhSrata : 

*' Thus have I learnt that there are four kinds of 
my devotees. From among those, those who are superior 
and without any other divinity (whom they worship) 
have just Me as their goal,— performers of actions without 
desires that they are. And those three kinds of devotees 
that remain are considered to be having the desire for 
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fruit. All of them are having fail for their characteristic. 
One who knows, however, is the sharer of the best [spiri- 
tual perfection]." 

( Vide — Caturvidha mama jam bhakta evam hi me 
irrttam, 

Tewmel&ntinah srestha ye caivatianya devattih ; 
Ahameva gatistesam nirasih karmakarinam, 

Ye ca iis^strayo bhaktah phalal^ma hi tematah 
Sarve cyavanadharmaste pratibuddhastu sresthabhak 

Mahabharata, Santi parva, 341, 33>35. 
This description of the four kinds of devotees given in 
the Mahabharata deserves to be well grasped and medi- 
tated on. / 

/ The knowing one who is 

EVER APPLYIlilG HIMSELF TO 
YOGA 

( Tiityayukta jnani ) 

The devotee who knows the Lord is one who ever 
applies himself to yoga or the path leading to spiritual 
perfection. This in other words means that he contiues 
pursuing yoga ever uninterruptedly. There is no break in 
his effort to reach perfection. That effort goes on continu- 
ally. Whatever act be does is yoga. For, as he knows the 
highest reality, he does nothing improperly. There is skill 
in his action, there is equanimity in what he carries out. 
Evidently then the traits of yoga (or pursuit of the path 
of spiritual perfection) are all present in his life. It need 
hardly be said that whatever he does becomes voga and 
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that liMic« bU fa«bavioar torofe dot to tki oobrolm pndieo 
of ydia, 

'^Devothd to omb lord 
This very knowing yogi practises devotion which has 
the highest lord alone as its goal. One devoted to one 
highest lord is called eka-bhalii\ One lyho is devoted to 
the lord in such a way as to be interested in no other 
divinity is called *eba-bhakt,i.' In this devotion to one 
there is the possibility or'protnise of his spiritual perfec- 
tion. If he is not eka-nistha or with a firm *!stand in one, 
if he be 'aneka-nistha' or taking his stand in more than 
■one ^realities), he never would attain spiritual perfection. 
Only on being devoted to one is there attainment of 
■extra-ordinary power possible. Only one who attains 
this strength can secure spiritual perfection. 

Thus because the devotee firmly believes in one 
highest lord, he is dear to the highest lord. Every devot- 
ed servant thus becomes dear to his master. The master 
is pleased to see him devoted to him exclusively. Thus 
•does affection arise in the mind of the master for his 
eervant, and in this very way does affection in the mind 
•of the servant arise fur his master. Where there is mutual 
affection, th* two help each other and due to fhis course 
■of conduct of theirs, their affection for each other is ever 
on the increase. Thus does the affection between the 
devotee and the Lord go on increasing day after day. 
They are bound together by tber'fndissoluble bond of 
affection. If there be the same kind of affection fm: each 
5 
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Qtba amoof the king and bis subjects, the master and 
his servant, the capitalist and the labourers he etapl^Sr 
if such an affection acisee on account of each dedicating 
himself for the other,, this world would be a rival to the 
heavral; world itself. The relation between the Lord and 
the devotee which is of the nature of uninterrupted 
inutual affection has been described here only with a. 
view to helping bringing the same into being in our every> 
day dealings. Readers should well understand this rela> 
tion, realise itssimportance and endeavour to carry out the 
same in their own dealings. The philosophy of the Oita is^ 
not meant for being trained in its verbal form. It has- 
to be realised in one's own life. And on the basis of that: 
phildsophy, there ought to come into being an ideal state.. 

The distressed devotee as also the .other three viz,, 
one who is full of longing for enjoyments, full of curio- 
sity to know the highest reality and the knowing devotee- 
all these are noble. But among these the knowing one is 
the greatest. Like the soul in the body is this knowing 
devotee among other devotees. For, he resorts to the 
highest reality viz., the Lord. Just as a man resorting to- 
the king gets extra-ordinary power for himself, this 
devotee resorts to the Lord, king of kings and hence the 
strength of this devotee is superior to the strength 
of all. 

Attainment of pbFfection 

AFTER MANY EXISTENCES 

This devotee who is possessed of knowledge gets 
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bli^df 'iftiSvirted thi'o^^ ‘ the 'attAiomeat of spiirltiM 
petfeetibn’'t>y hiS - efforts spread ovei^ inany existencM. It 
has bean already' sh'o^h Jo the sfath cba^teir vbrses 
4d>45 as to b6# an aspirant goes on secoritig ntorb And 
thore ‘ spiritual-' strength' in the course of ' a bumbbr <tf 
existences apd how he gets himself raised to a very hi^h 
level. In keeping with the mastery secured over the path 
leading to spiritual perfection in any. given existence, 
does the. aspirant find himself in a more or less favourable 
set of conditions in the next existence. To what is secured 
in one existence is added what is secured in the next 
and thus by degrees he goes on getting himself raised 
higher and higher. While thus going higher and higher, 

' Perfected through many existences, then he reaches 
the highest state 

( Read — Aneka^janma-.scmsiddhastato yati paritn 
gatim/ VI,. 45). 

This very point is stated here in 
* Bahunam ianmar^mante jnanavanmain prapadyate’ 

VII. 19. 

i. e. 'at the end of many existence^ the one possessed 
of knowledge reaches Me (the highest lord).’ Both the 
passages mean one and the same thing. What is achieved 
after austerities of many lives too is stated here. That 
now deserves to be understood in a detailed manner: A 
person who has understood that. Vasudeva is everything, 
such a high'Souled being,' it is verydiiBcult to come across 
in this world. (Read— Pa^udevah sarvamiti sa mahatma 
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stfdvrlabfuik VII) 190 This spiritual elevation is .secured 
Iqr regarding that everything we perceive is the highest 
lord himself and regarding this to be so without any the 
least doubt being there in the mind; This very fact is 
ej^pressed in the Vedas and other sacred works. To turn 
to same — 

** All this is Purusa himself, all that has been and 
that is going tb be." 

( Purusa evtt idam sarvam yad bhutam yaccabKavyani, 

Bgveda X, 90, 2 ) 

** Gayatri is all this that has bee n here " 
i GSyotn va idam sarvam bhutam 

Chandogyopanisad III, 13.) 
" The sacred syllable Om itself is all this" 

QOmkira evedam sarvam,* 

Chandogyopanisad II, 23, 4.) 

All this is Brahman " 

( ‘ Sarvam khalvidam Brahma ’ ibid III, 14, 1.) 

** Breath verily is all this that hath been " 

( Prario «a idam sarvam bhutam ibid III, 15, 4.) 

" I myself ath all this ” 

CAhamevedavi sarvam * ibidV, 26; VII, 25, 1.) 

'• All this has this for Its sett ” 

( ‘ AitadHmyamidam sarvam ' ibid VI, 9, 4 ) 

That itsell iaall this " 

( ' 8a evedam sarvam ' ibid VII, 25, 1.) 

“ The self verily is all this* 
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( Atma ea idam tarvcm; Vtl. 25, 2.) 

" That become^ all this* 

( *8a idam sarvam bhavaHJ 

Brhadarnyakopani^d I, 4, 10) 
“All this is that which is this self “ 

( ‘Idam sarvam yadayam atmiVi^f^ H, 46; IV, 5, 7; 

l^r. Upa. 5.) 

“This is immortal, this Brahman, this all " 

Qldam amttam idam Brahma idam sarvam’ 

Br. Up. II, 5, 1.) 

“This is Brahman, all this " 

CEtat Brahma etad sarvam’, ibid, V, 3, 1.) 

“All beings the Self itself became “ 

(/Sarvai}i bhutStni itm» evtbhid I^a. Upa. 7.) 

“ This syllable Om is all this’* 

('Omityaksaram idam sarvam’ Nr. Pull, 2; IV, 1; 

Nr Upa. I.) 

".\ll is just the syllable Om ” 

(‘ Sarvam omkdra eva ’, Mui)da. Upa. I.) 

“ All this is Brahman” 

(‘ Sarvam hi etad Brahma’ Muiida. Upa. 2.) 

“All is this Self” ^ 

{’Sarvam hi ayam &tma. Nr. Upa. 7.) 

“Brahman is all this of the nature of existence, con- 
sciousness and j(^“ 

{’Barhmaita idam sat-eit^Snandcufytam ibid’ 7.) 
“Br^man verily is idi this “ 

{’Brahma ha vi idam sarvamt ibid.) 
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“Exisjtrace is all. thi8» coasciot^n^.s is ^11 
( *8<id hi idam setrvam eid hiidatn WToain’ I^?itJps«7 ) 
“The self is all this, existence its^eif ” . 

( ‘Atmi hi idam sarvam ^ad eva, ibid, 8. ) 

“The subtle Purnsa is all ” 

|[ 'SQk;ma^ Purusa^ sarvam’ Siras. Ups. -3. ) 
"Jiarayaija himself is all this ’’ 

( '7{irayifa eva idam sarvOm Nara. Upa. 2. ) 

Thus in many passages the- very- principle taught in 
*Vasudeva)\ sarvam ' is taught. Or it would be more accu- 
rate to state that the truth taught thus in several works 
such as the Vedas and the UpanUads cited above is 
again stated in the passage ‘ W^isudevah sarvam ’ in the 
Gita. The purport of all these passages is that the prin- 
ciple which is conveyed by the terms. 5tm5, Brahma, 
Tiarayyijat Purity Qmkara ztc, itself is all this. There is no 
other truth or principle brought out by the passages under 
consideration. For our understanding we may use any of 
the terms as required by the occasion from among the 
following- ksara-akmra, pu/rusa-prakrii cetana-jada, nira- 
kara-s'iJmrai but all this is essentially the same. One who 
has realised this essential identity of all and one -^h'o has 
no doubt about this is rarely to ^ met in this world, 

In Gita II, 24 is dciscribed the sarvagata f. e. all 
pervading self. The self is everywhere or in eirerjrone or 
eveirythiog. Tosay so.isto .prbve that all this is -a form of 
the self itself. But this pahhage^oesaot bihig^bo^ the 
fact quite explicitly. 
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In theloortb ch^ter of the Gitajhtft-tbie been itited : 
the act of offering, oblation, fire, all is Brahman. This 
evidently means that a^rt from Brahman there is noth* 
ing elsehere on the snrface of the earth or even beymid. 
In this passage of the Gita too the essence of the passages 
from Upani$ads cited above is contained. 

In Gita Vi the term 'scurva-hhntitrnfi-hhutHma' (Vide 
V. 17) is very important. The term signifies one whose 
self has become the self or essence of all beings. This 
makes it quite clear that a stage is reached when the self 
of all beings becomes one self. It is at this stage that it is 
decided that all these are forms of one and the same 
self. 

In this very chapter (i. e. V), in verse 18. occurs the 
term ^sama-darianah' This term also indicates that to be 
able to see Brahman which is present everywhere, to be 
able to do so with equanimity, itself is an indication of 
great spiritual progress or elevation. 

Thus from the 2nd chapter of the Gita only one 
principle is taught repeatedly viz; 'Vasudeva is all.’ Only 
in chapter VII, it is explicitly stated in the words 
Vasudevah sarvam. ’ No-one now would have any doubt 
regarding the fact that all this is Vasudeva’s form or 
manifestation. Here the instruction is given only in the 
form of a verbal teaching. Readers too have received 
only a verbal instruction. There, is .an amount of search, 
an amount of thinking, that «|pild be made in the world. 
An amount of experience <will be had by men and then 
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with their knowledge destroyed in account of 
various longings and being far from free dependent a» 
they are on their respective nature ( Prakrti » sattva- 
rajas-tamas combination ) & [persons] having resorted 
to those various rules throw themselves on the protec- 
tion of various divinities. Whichsoever divinity what* 
ever devotee wishes to worship with faith in the case 
of each such devotee, I make just that faith of his 

ultimately would the truth be realised. Till then readers 
would have to go on applying themselves repeatedly to 
the instruction. There is no other means of attaining the 
highest. 

It is now necessary to know as to bow those men 
who instead of resorting to this self, one, without a 
second, worship other dimities. The divine lord himseljE 
explains this in the followrog few verses — 
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Halt* firm, tft, possossed of th.«t f «ltb» wishes to wsr-* 
ship [ that form of the divinity ] and then secures [ the 
objects of ] those desires assigned Just by Me. That, 
fruit of theirs, however, is one possessins an end (or 
termination) bavins as those men are only a limited 
understanline. Worshippers ( lit. sacriflcers ) of eods 
reach [ those ] gods, while my devotees repch Just 
Me. 

[ Men who arefuU of a number of longings for objects 
of enjoyment have their intelligence destroyed by those long- 
ings. Because of the longings, there is no devdopment of 
intelligence that becomes possible. The person is under the 
,way of his nature — the sattva, rajas, tamas combination 
.•rt him and thus far from free. This absence of freedom 
makes him deluded. Such ignorant persons worship diverse 
divinities in keeping with their own nature. Faith which 
a person puts in a divinity gets iUelf strengthened and the 
person acquires fruit in keeping with the fa^h. In this 
way do these men go on fulfilling their longings. The fruit 
or reward which these men of limUed understanding 
secure is one that has an end. The fruit is one of a verp 
short duration. A devotee gets himself united, with the divi~ 
nity he worships and a devotee of the highest lord attains 
the highest lord himself. 20-231 


( 20*23 ) Ordinary run of ' men and women have a 
number of .longings and their efforts are always directed 
towards the. fulfilment 6f those longings. Man Wants Y6 
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enjoy e tciye nutnlMr of objects of enjoyment. He has a 
myriad defies. Every haman effort has one goal or objec^ 
tive in view viz, falfiltnent of desire. It is the desire of 
enjoyment that drives Sway a man's intelligence. As a 
result that intelligence thns driven away ‘by desire wan* 
•ders about in the limited circle of objects of enjoyment. 
A longing arises in the mind. No sooner is that fulfilled 
than doth arise another. It is for the fulfilment of this 
that a man's intelligence begins running about. He has 
no time to think of* anything else. To secure the know* 
ledge of the highest truth or reality, to reach the very 
zenith of human elevation, he has no time on hand. These 
longings thns destroy the knowledge of men (Vide-> 
Kimai/t iitiajhanah). 

Men with their knowledge thus destroyed by their 
longings are in search of a variety of means and endeavour 
to worship a number of divinities. The sole purpose of 
these men in worshipping the many divinities is the 
fulfilment of their desires. Worshipping other divinities is 
a course followed by these men for just one thing viz, 
having their many desires fulfilled (Vide— AnyadevataA 
prapadyante). 

Three kinds of worship 

There are many divinities that have the element of 
goodness as the predominant element in them. There are 
others that have the' element of activity predominant in 
them. There’ are others yett, tho numlvK 9^ 
too is quite large, who have tbe element of doth predomi 
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naat in tbem. The procedara of worshipping each divinity 
is different. There are the main rules in thif-ce*p6*G*^t^** 
have to be duly followed, as also the subordinate roles. 
(Tam tarn niyamam Bsthiya). Having followed the rote 
peculiar to the worship of each divinity does the devotee 
worship those divinities. For, a failure to follow the roles 
faithfully would result in the deity not being satisSed. 
Absence of gratification on the part of the divinity would 
definitely lead to the absence of the fulfilment of the 
worshipper’s desires. It is this apprehension of the divi- 
nity’s displeasure leading to the absence of the fulfilment 
of his longings that urges the worshipper to be very 
particular in following the rules. 

It has already been stated thpt there are three kinds 
of divinities : sattvika, rajasa and tamasa. People resort 
to divinities in consonance with the influence exercised 
over them by their own nature (svaya prakityi niyatal}). 
Those who are rajasa by natlire worship rajasa divinities 
and those that are tamasa by nature worship tamo5<i ones. 
This mode of worshipping divinities leads to an amount 
of difference among men. There are thus many conflicts 
that naturally arise among followers of sattvika, rajasa 
and tamasa divinities. All this results into a number of 
calamities boing there which the community has tp face. 
For the rnhoval of such undesirable conflictaan4ca^&' 
mities, many wise thinkers have endeavoured to bring 
about, s unification, of divinities. For iqstance, VifOu^ 
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Brabttia «o4 Siva wte sei^ika^rijasa aad tima5a divinitieSr 
teapectively. Tha pnific^tion of tb^ has been effected in 
Datta'-Atreyat with three heads. Efforts were . made to 
propound that the three heads were, those pi Erahnya^ 
VifQq and MaheSa, respectively, and thus to make the 
worshippers of the three divinities devotees of one divinity 
and thus to put an end to their conflicts. These efforts, 
however, were not crowned with success for the simple 
reason that the root cause of these conflicts is there in 
one's pwn nature CPrakrti). It is only natural that the 
external means ate incapable of settling these quarrels. 
To point out a specimen of the remedy adopted by learned 
men of old with a view to termina.te these differences : 

’Sativa, rajas and /antos-these are the constituents of 
Prakrti. Possessed of these One Highest Person supports 
this world. He bears the three names, Brahma, Visqu^ 
and MaheSa. ' [ Sri. Bhagawata I, 3, 23. ] 

It has thus clearly been stated that these three are 
the names of one and the same Person, the very source 
of the universe. Even after this teaching was imparted^ 
however, the differences between the followers of the 
§aiva and the Vaisnava sects did not come to a close. It 
has been further stated in unequivocal terms that one 
and the same Highest Self ought to be worshipped. 
Vide— 

* I the self of bangs am ever dwelling in all the 
beings. Having distegarded Me of this deecriptioc, a 
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ntottoi: indulges in a mcidcefjr of worsliij>i He who having 
Shandraed Me dwelling in alt beings, through ' infatha* 
tiota, resorts to worsbip^that one just ojSers his oblationS 
into cold asbes.^ 

, [Read— Aham sarvesuhhutesu bhlitatmavastbitah sad3 

Tam dvajniya mim martyah knrutercsvidambanain 21. 

Yo mam sarvesu bhQtefu santam atmanam i^varam 

Hitvircam bhajate maudhyad bhasmanyeva 

juhoti sab. 22 ] §ri, Bhagavata III, 29. 

Thus has the worship of other divinities, been cen- 
'Sured and it has been clearly stated that such a worship 
is mere infatuation. In the Vedas too the worship of 
Indra, Agni etc is found fault with. The reader is taught 
to understand only one divinity as what is referred to by 
the many names and the instruction is given that he 
-should worship only that one divinity^ 

Vide— 

" They speak of Indra, Mitra, VaruQa and Agni. 
There is again that Garutman, with beautiful wings. The 
wise ones speak of one existence in many ways — [they 
call itj Agni, Yama, Matariivi.”^ 

^gveda, I, 164, 46 

“ That itself is Agni, that A'dityat that Vayu, that 
Gnndramas. That itself is the bright, that Brahman, those 
waters, that Prajapati." 

Va. Ya, 32, 1. 
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.Thus 4he iVTedas^toa cont^itt ma iDjonetioii. wwd^ip 
only- one £vittit 3 r .with inaiiy names. Ndtwithstand&g all 
thisi' as the intdl^geace is affected by the - desire for 
enjoymeqts, worship of other divinities i& widelj^ being 
practise^,; This has, increased the^ number of tronbles in 
the yrpcld: For» foolishness leads to troubles while right 
knowledge brings about the removal of misery. It is thus 
the ignorant ones that observe various roles to worship 
many divinities, having left off the highest self, which in 
fact is the only object worthy of being worshipped. This 
is a delusion pure and simple. This is ignorance. This is 


Wrong knowledge and the source of all misery. 

^WORSHIP OF FORM ( tanu ) 


‘Vah yam tanum ^addhayi arcUum kchati tasya 
tatra acatiimiraddhim vidadhhni’ 21. 


*' Whatever form a person desires to. worship with 

faith with respect.to that form I fia his faith so as to 

make it firm. * 


This is the lord's oWn law. Or it is the characteristic 
of the human mind that his faith gets itself firmly fixed 
in the object whereto it applies itself. It is an astonishing 
thing indeed that the Hindus who are worshippers of 
images, who have many Vedic divinities, ■ countless 
Pari na— deities, any number of sacrifices, and an over* 
whelming number of gods and goddesses whose names 
are not found in the Puranas, are seen.to beibordinately 
keen on worshipping places of burial. Their folly has 



Verses' ^23 


79 


Oflwr Oi' 


reached this ' etage.' Our Mebomeddn brethren eonsiddr 
themselves- to be worshippers of one Allahi But they ton 
have the notidps pertaining to the worship of the departed 
and other such labsurditiest They tdOi cOnsequwitly fight 
and’quarrel so much - that the matter is better left to thei 
iinagination of the reader than described. = Orthodox. 
Christians of olden times were worshipping the image of 
Christ and in their new sects there is the worship of, the 
great finding a place for itself in other ways than this. 
In Buddhism and Jainism there is a great scope given to 
image* worship. Thus those who believe in God and those 
who do not, those who accept image worship and those 
who reject the same or those who oppose image-worship 
—.all these are variously seen to be worshipping images 
(or forms) and have their intelligence adversely affected 
(hfta jn5n5b). This is a very surprising thing indeed 1 

Here there is a description of the worsship of form 
(wntt).Tonu means body. These’ worshippers of ‘tanu ’thus 
are worshippers of bodies or forms. These people are seen 
to be busy making an image resembling a body and 
worshipping it. Worshipping the small structure built over 
the dead body that has been buried is just the same 
thing as worshipping a body. To worship some one's 
pictorial representation or sdme one’s image is just body- 
worship (or tanu-upisana). Worship of some special mani* 
festation (vi-bhuti) [of the Highest Lord] where both 
Prakrti and Purusa, body and soul, are important is one 
thing. Worship of mere former body is another. Wor- 
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sbii^)drs of body, thiote whb are devoted tb'imiigbs Or 
forms ate people with a very gross sense of perceptions 
'Worshipping b^y is a lodish actl Worship^ vAhOH is 
different from this. A worshipper of vibhQti would strive 
to model his own condnct after the vibhvti he is worship- 
ping. He wonld read the life of the vibhuti and try to 
emnlate the master. A worshipper of body would, how- 
ever, concern himself with the ornamentation of his body 
-only. This censure of mere body-worship and the praise 
•of the worship of a vibhuti as also that of the Highest 
Person are what readers of the Divine Song should very 
■carefully understand. 

Everyone from among those mentioned above has 
faith in the object of his worship. The worshipper of the 
email structure built over the corpse of the dead has so 
much of faith in it that he spreads a very fine sheet over it 
and decorates it with- some of the choicest things. Those 
who do not practise image-worship, nay, those who are 
iconoclasts or avowed destroyers of images are them- 
selves, strangely enough, seen to be having such an implicit 
faith in the structure over the body of the departed. How 
can there be any limit then to the faith of those who are 
image-worshippers ? Thus the faith of men goes on getting 
itself rendered stronger and stronger in the various ob- 
jects in which it is first established, so much so that those 
who believe in atheism too become staunch atheists. Hu- 
man mind is thus so very strange. This law of God itself is 
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acquirib^' red knowledge and bavib^ firm faitlb'itt] 
thci 'Righimt Self 'wliibh is the Highest H'eklity. l*his' would 
be the prd^ei cb&rsis for him tb follow. 

A man is thus seen to have faith discribed above and 
be goes bn worshipping the divinity of his choice more 
abd inore and he go^ on securing the enjoyments of 
•desire fixed up by the Lord. The worshipper thinks : ‘it is 
the divinity I worship who has given me these objects of 
enjoyment.' As a result his faith in the divinity goes on 
becoming ever more firin. The worship of other divinities 
practised by a man is in fact the worship of the Lord 
hitnself, only not practised in consonance with the Gastric 
injunctions. This principle itself is stated in the Gita : — 

"And those worshippers of other divinities too who 
offer sacrifices, in faith, they too, O son of Kunti, worship 
just Me in a way not in keeping with the iastric injunction 
(avidhi-purvakam). For, I am the enjoyer of all sacrifices 
and the Lord. They, however, know Me not in truth and 
hence do they fall. Those who observe vows in honour of 
gods go to the gods, those observing vows in honour of 
the manes reach the manes. Tnose who offer sacrifice in 
honour of ghosts go to ghosts. Those offering ^^ri^cea. 
in honour of Me too reach Me. ” Gita, IX, 23-23. 

It is much belter to offer worship in keeping' with 
the injunction of the Sastra than otherwise. This instrnp' 
tion, therefore, deserves careful attention and meditation 
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of all. Worshipping other divinities is an indication of 
limited (alpa) intelligence (buddhi) and such persons with, 
limited intelligence secure only limited and perishable 
fruit or reward. This is clearly stated in the clause — 

alpamedhasdm antavat phalam bhavati 23. 

People with limited intelligence and worshipping 
other divinities get a fruit which is perishable and limited. 
Which intelligent person would be content with a fruit 
that is limited and perishable ? But these worshippers o£ 
insignificant divinities, deprived as they are of their know- 
ledge Xhrta-in&nSii) and having a limited capacity of 
understanding {alpa~medhasa\^) only give up the fruit 
eternal and rest content with a reward that is of a short 
duration and perishable, 

FRUrr ( OR REWARD ) SMALL AND GREAT 

What is a small fruit? Attainment of a divinity is a 
small fruit and attainment of 'Brahman is a great, why. 
the greatest, fruit. To take a concrete instance : A king of 
some country has his ministers, superior ministers etc. 
He has also his subordinate staff such as peons, bearers 
etc. Lower than these are those who cleanse utensils and 
dust rooms for the king. A person is desirous of entering 
the palace. He can go as a friend of the great king or as tin 
acquaintance of the Superior Minister. He can get into 
the palace as a friend of the king’s peon or beater or as a 
relative of his mehetar. Men can enter the palace in any 
of these capacities. But obviously the highest fruit is in 
going into the palace as a friend of the ruling king, while 
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the lowest one is in entering the palace as an acquain- 
tance of the king’s peon. This can be explained as under : 

In the bod y — In the country — In the universe 

Atma or Self The great king The Highest Lord 

Desire The Superior Prakrti 

Minister 

Intelligence Minister Mabat principle 

Vital breath ] ... Officer in charge ] Life of tbe world 
{Prana) ] of a Province ] jagat-prana 

The group of ]... Those who carry 1 The group of 

sense-organs ] out the task entrust- J divinities 

ed to them ] 

Deha{Pinda) ] — Praja (.BaStra) ] The world 
i. e. body J i. e. the subjects ] {jagat-) 

Adhy^ma f... Adhibhuta f Adhidaivata 

(pertaining *{ pertaining to the *1 (pertaining to 
to the body) L ^ings ) 1. the divinities ) 


Readers can understand pn a reference to this state- 
ment how far it is that the worshippers of other divinities 
can reach. In tbe organisation of the body and the cosmos 
is the organisation of the nation. Everywhere in these 
three respects the rule is the same. There is a greater 
benefit accruing to the worshipper of the main or impor- 
tant and there is a smaller reward that accrues to one 
who worships the subordinate or unimportant. 

Difference in the attainment of fruit 
Fire-worshippers can secure only heat. Water-wor- 
shippers secure just cold. So do the worshippers of earth 
get only food and the worshippers of Cows only milk. 
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This gives a fairly gooi idea of the fruit attemed on wor- 
shipping divinities^ 

It is proper to approach Fire when heat is wanted. Ifa 
man oppressed by the heat of the sun would approach fire, 
he would be scorched to death. If a man who has become 
thirsty as a result of being overwhelmed by the heat of 
summer, would approach, the presiding deity of water, he 
would be able to quench his thirst. If, however, a man 
who is drenched to the marrow and is thus all a-quiver 
were to approach tbe presiding divinity of a river, he 
would be all the more troubled by cold. This is the danger 
to which one who worships minor divinities is exposed 
Tbe strength of such divinities is only limited. They have- 
only one power and that too in a limited measure. They 
can give orrfy from what they have. They can obviously 
give nothing else. The worshipper of the Highest Self or 
the Higho.st Purusa, however, can get anything he wants 
and any he .wants from the highest lord. Cold: when 
cold is needed. Heat when heat is necessary. Thus the 
worshipper of the Highest Lord is only to wish to get 
anything. He can haye things for the mere wishing. Or it 
would perhaps be better to express the idea thus : as there 
is perfect evenness dwelling, there all the time, heat and 

cold so get themselves harmonised there, that there is no 
other condition (except of, this harmony) that ever is ex- 
perienced by one who has reached the Highest. 

should thus ponder over the benefit of the 
worship of the Highest and the limited fruit secured by 
those who worship other minor divinities. They should 
secure the highest fruit by worshipping the Great. The 
Lord further explains how resorting to the Great leads to 
a greater reward. To turn to that explanation— 
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< 7 ) The Goal ^ the Highest Nature 

*rwf^s i 

^ vrmirRs^ *mT5*T«rJi3wj?H^ n h 
si^W! ^^hw’Jtuirwrennfcr: i 
snf^RTRnt n « 

^ ^RTn^ Hf ST ^SR II II 

rsai^rogcgsr spar^f^ • 

#$15 5r*f ?rr^ ’TtRT 11 il 

^ Rsana qrr 3r«TT«if 5wrR$oiR^ 1 

?! «i 3 rR wf II 

Those not knowing: my highest nature, Imperish* 
able and unsurpassed, unlnteillgent that they are, 
regard me the unmanifest to have become manifest. 
Wrapped as I am by yoga-mayl. 1 do not become 
manifest to aii. This fooilsh worid knows Me not [to be] 
unborn and immodifiabie. The past beings and the 
present ones, O Arjuna, do I know and so [do I know] 
those ones that are yet to be. No>one, however, knows 
Me. Aii beings, O you with great penance, suffer from a 
deiusion at the time of the creation because of the 
infatuation in the form of the pairs of oppoMtes, 
afibihg blit ofdeslt'eattid hdtred. Thddd^tli mdirttbrUiiib 
tf'eidsto thbib bredfti hb’drbver, tbhtuM biit> hats reached, 
its teratlai^ioa, haying been freed h'om thedaloMon pf 
the pairs of opposites, resort .tb Me, being quite firm 
In respect of their vows. 34-38. 
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[ The lord is supreme^ mdestntctible, unmamfest and 
the best of all. Those who do not know this power of the Lord, 
are called' inf atmted.' Such people look upon the lord’s 
mcamatUm as a mere . individual and fail to realise the 
( all ) pervading nature of the iru:amation. As the lord is 
wrapped up in His yoga-maya ( divine power ), He is not 
manifest to all. Consequently those misled persons are at a 
loss to understand this birthless and indestructible one. The 
Lord knows evwy being, whether belonging to the past, 
the present or the future. But none of the beings knows 
the Lord. Out of desire and hatred arise all the pairs of 
opposites such as happiness-misery etc. All are infatuated 
by these pairs of opposites. All, therefore, labour under a 
delusion. Those, however, who are free from the influence of 
the pairs of opposites and are firm in their conduct, which 
is flawless,- and who, therefore, are free from sin ( or evil ), - 
just those people ( and none else ) become free from delusion 
and are devoted to the Lord and get themselves elevated. 
Those, however, who are under the influence of the mislead- 
ing pairs of opposites, far from being devoted to the Lord, 
keep themselves engrossed in something altogether different 
and get themselves degraded with no hope of even again 
improving. 24-28 ] 

( 24*28 ) It is imperative that meditation over 
inagnificant things is given op and that spiritual eleva- 
tion is secured through meditation on the great. This is 
the advice that has been imparted so far. Now follows an 
exposition of the insignificant and the great. 
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Insignificance 
Individual ( one ) 
Vyafti 

Manifest ( vyakta ) 

Vyakti 

One 

A-sam-bhuti 
Kindt (A-sarva ) 

( A Little or small 
Laghu ( A-viiva ) 

( Limited ) 

Jagat [ world ] 

Alpa ( Small ) 


Greatness 

Groo^ ( Collection ) 
Samafti 

Unmenifest 
( a-vyakta ) 

A-Vyakti 

Many 

Sam-^bhuti 

Sarpa 

( All) 

Vi^va 

( Un-limited ) 
eJagati ( Universe ) 

Bhunia ( great ) 


A meditation over these words would give the reader 
an idea of what is insignificant as well as an idea of what 
is great. A man should be possessed of extra-ordinary 
poweri instead of being an insignificant creature. For 
this have the Sastras arisen. With this very purpose has 
the following been stated : 

A-buddhaya]} a-vyabtam jnim vydktim apannam 
manyante (24 ). 
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Men who are 4ay^id pf intelligeqqe jegfird the no- 
manifest lord ^ one • who has become manifest* To be 
able to understand the profound sense of this line, it is 
necessary to devote some thought to the matter. The 
word 'a-vyakta* signifies 'imperceptible' that which 
does not fall within the ken of the sense-organs, that 
which has gone past the ( capacity of the ) sense-organs. 
•Vyakti’, however, signifies manifest, perceptible, that 
which is within the keO of the sense-organs, that which 
can be grasped by the sense-organs. ’ This, to be sure, is a 
kind of infatuation or folly. But the infatuation stated 
in the verse is slightly different. To be able to grasp the 
latter, it is necessary to write the earlier p^sage aa 
follows : 

' A-buUdhayalf a-vyahim mam vyaktim ipar^jp 

manyante ’ 

" People who are devoid of intelligence consider Mn 
the Lord who have hot become an individual as one who- 
has become an individual. * This evidently means that 
unintelligent persons, regard the impartite entire Lord as 
some one limited in the manner of ah individual. Td^ 
think that what is whole and entire is imcomplete ( or 
only a fraction ), to re^rd the unbroken or undivided ^ 
Im^n or dilrid^, just 'Hhis is a sign hi total lack M in^ 
telligence. Here ' a-vyabta ' meaSl^ the same' 'ihthg tis 

•a-^yafeiV That whlQh % | 

'arvya^' or ' a-vyabti. ' The other meaning of a-^yal^ 
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such as * a-dr^aX tinpd.rcept;ifcja ).etc is uof intended to 
be conveyed here. That w.hich is cpatisia^d in a smalt 
size is vyakti aud that which is of the nature of the cosmos 
is ft-vyak^ or a-vyakta. Being of the nature of tb;e entire’ 
cosmos, it cannot be perceived by us. This, however, is a. 
ditferent matter. Here it is the state of being an indivi* 
dqi^i that is denied. The state of being visible pr invisible 
is hot dimed. This is what has to be very carefully repiem- 
bered in this context. These two states are shown below : 

Vyaktim apannam Vyaktim na ipanfifltn^ 

a-rvyaktim apannam, 
a-vyaioam, a-vyakti 
Imperfect or Perfect or complete 

incomplete 

Vyoiti ( indiyidual ) Sama^fi ( cosnufs 1 

Here the term *• a-vyaldam ’ and ' vyaktim ipannam ' 
bring out the state of having become an individual, and 
that of not having become *an individual, respectively. 
Tbis state alone deserves to be mainly grasped here. 
People with tbpir intelligence infatuated consider the 
Iprd to he as limited as a single individual. They fail to 
ttnderstand that He is not an individual— that far being 
an tndividttal. He pervades the entire cosmos. People 

devoid of intelligence have not the slightest idea r^arding 
this. To know the I^rd^ fully is knowle(^e, to knoi^ Hina 
to. hh as ltfDite4 as an individual is ignoranoe. Tbia itKlI . 
is shown heso : 
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Statb of being the Supreme 

Mama param avyayam avyaktam hhavam 

a^janantah (24) 

** These persons who are infatuated do not know the 
■supreme, highest power of the Lord — power which is inde- 
■structible and complete. * The power of the Lord is all- 
pervading. It is proper to understand Him thus only. To 
•regard Him as being only a part, however, is folly or 
ignorance and it is a clear indication of absolute want 
of intelligence; 

In verses four and five from this very chapter ( VII ), 
it has been stated that the Lord’s nature is nine-fold— 
i. e. that it consists of earth, fire, water, wind, ether, 
mind, intelligence, ego-sense and the living principle 
( soul ). This nature of the Lord pervades the entire uni- 
verse and remains over and above it. There is no place 
where the Lord's nature is absent. There are no fragments 
with which it is associated. Wherever there is this nature 
K Prakrti ) of the Lord, there is the Person ( Purnsa ). 
The person ( Purusa ) too has, therefore, pervaded the en- 
tire cosmos. He is there in every thing concrete. Yet He is 
not as limited as anything concrete. He is there in every 
fragment and is yet fragmentless or whole and entire- 
This state of his being fragmentless or of being whole 
and entire must be understood. Those who know this one 
< i. e. Person ) to be unbroken, undivided are possessed of 
knowledge. Those who sea him bounded or limited in 
every manifest form ( or individual) are deluded. 
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Like waves that are there on the surface of water, 
there are these concrete entities^ this wave like universei on 
the Prakrti— Puru$a. Like each one of the waves, not at aU 
different from water, each concrete entity is not different 
from the uniform, * uni-essence ^ ( eka^rasa ) Prakrti- 
Purusa. Take another instance. In the human body, there 
are the nose, the ears, the eyes, the hands, the feet, the fin^ 
gers, the hair, the nails, etc. Those, however, are included 
in or contained in the body. They are in no way different 
from the body. It is wrong to understand the existence of 
each part or limb separately. The right thing to do is to 
grasp the one whole and entire, unbroken undivided exis- 
tence of the body. Similarly, the unbroken undivided exis* 
tence in the entire universe is the Lord’s ( existence or ) 
power. The exposition given so far must have enabled 
the reader to understand how foolish it is to think that 
the unbroken is broken. To think that a nation is in its 
entirety contained in an individual, or that a whole class 
is contained in a single person is gross ignorance. Such an 
ignorance leads to a number of difficulties — each difficulty 
being fraught with an amount of misery. . 

Defect in other meditations 

This precisely is the reason of the defects in other 
meditations as pointed out in verses 20-22. The reason of 
the defects in other words is this viz., to regard the per- 
fect or entire as an individual, to regard the undivided as 
divided. The power which the divinities such as Earth, 
Water, Wind etc. possess is in fact the power of the high- 
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est. lord. It is only 9 {»rt, however, oi the strength of the 
highest lord that has^got itself manifested in these divini- 
ties while in the Lord the strength is there in its entirety. 
This is the defect in meditating on other divinities or in 
worshipping the departed, the ghosts etc. It is on this 
account that worshippers of these latter — other divinities 
and the departed, the ghosts etc — are characterised as 
devoid of intelligence. 

*Vyabti ( individual) itself signifies a fraction ora part 
( ). The akhai}da or impartite cannot be seen. One 

individual and another, — these are but small fractions of 
that undivided existence ( or entire strength or power ) 

accepted by ignorance. Just as in the case of ether (which 

$ 

is all-peryading ), it is imagined that there is a 
or ether-in-the-house and ghataknAa or ether-in*the-jar» 
while on Vefiection, it is abundantly clear that ether is 
undivided, impartite, uniform; just as the matf^Ua and 
the ghatakaSa are little more than the creation of human 
imagination, if indeed not fictions of fancy; just aS this 
small ether ( ak^a ) in fact exists not — even so, in nO' 
fraction or part is there the existence of the power of 
of the Lord in its entirety. The same undivided strength 
( Of e^tence ) of the natore.of> 'existepce-conscipjasnes,s» 
is tbefe present tbere^ffyhfynrhere in thn sel|>*sfioie 
Thatmesfe pwrceiited in Idie cnsnes. 
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Parahh^a Ap'drabhSva 

or or 

Thk HmHER ( OR highest) the lower nature 


Nature 

Avyay&i or immutable 

Anuttama or unexcelled' 
.A^vyixJcH or 
mot-maOifest 
Akhanda satt^ 
or undivided existence 
Aja or unborn 
Veda or knowledge 
Icch^-dve^a-rahiia 
or free from desire 
and hatred 
Nirdi^^andva or 
free from ( the influence 
of ) tbo pairs of opposites 

Mukti or 
liberation 


Vyaya i.e. (allowing) 
modification 
Hina or inferior. 
Vyakti or individual 
( i.e. manifest ) 
Khanditabh^va 
or divided nature 
Born 

Na Veda or ignorance 
Icoha-dvs^a sahita 
or possessed of desire 
and hatred 

Dvandva^moha 
Infatuation due to 
( the influence of ) the 
pairs of opposites. 
Baddhata or 
the state of being 
bound or fettered. 


The above tabular presentation would enable the 
readers to grasp the two viz., superior nature and inferior 
nature ( or superior existence and inferior existence ) 
aright. Everyone ought to get the knowledge about the 
highest reality. Everyone ought to grasp properly this 
superior ( or supreme ) nature ( or existence ) and free 
himself [ or herself ] from the inferior nature. The former 
is liberation, the latter bondage. 
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Attainment op the highest nature 

Lord Sri Krsi^a was in this state of the superior 
nature. Though the ignorant thought that he was there 
in an individual’s body, he was in fact speaking while re- 
.maining in this very superior nature. Every human being 
can reach this supreme nature. Whosoever will master the 
discipline, secure right knowledge, will attain this highest 
state. Lord Sri Krstja was in this highest state. Hence is 
he called the ‘Perfect Person (puma purtisa.y Let us now 
turn to what has been stated about the attainment of this 
highest state in the Bhagavadgita— . 

Param apnoti purwsah Gita, III, 19. 

( A person attains the highest ) 

Prakaiayati tat param „ , V, 16 

( throws light on that highest ) 

Tato yati param gatim „ , VI, 45 ;XIII, 28; XVI, 22. 

( then attains the highest state ) 

Parastasmat t «a hhavonyak „ , VIII, 29 

( Higher than that, however, is another nature ) 


Yogi param sthSnam vpaitieidyam 
( A yogi attains the highest and the first 
Tepi yanti param gatim 
( They too reach the highest state ) 

Ygnti te param 
( They reach the highest ) 

Pardm siddhim ito gatah 
( Gone from here to the highest state ) 


ibid, 22 
place ) 

IX, 32 

XIII, 34 

XIV, 1 
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Thus on a number of occasions has the Gita stated 
about persons attaining the highest nature. Every person 
can secure this supreme position. Every one is born in 
this world for this only viz that he should strive and thus 
attain the superior nature. Lord Sri Krsna was experienc- 
ing in this very way the superior nature and it was from, 
that high level of experience that be imparted his instruc- 
tion to this effect. Here Arjuna is making a query from 
the lower i. e. individual's level, while Lord Sri Krsna is 
answering the same from the higher or in fact the high- 
est level of supreme nature ( parct-bl^vu ). The difference 
in the angles of vision of both is what has arisen out o f 
their two natures — the high and the low ( or the superior 
and the inferior ). 

Would any man while yet having this mortal coil 
of his ever be able to experience this highest nature 
or existence ? He certainly would. There is not the least 
doubt about the matter. The Oita-iastrii itself has arisen 
with a view to making this clear. It is in this Gita that 
the way to the attainment of the highest state is taught 
Lord Sri Kr§na while yet remaining in this mortal coil 
ever experienced this highest state. For, this highest state, 
itself was his own nature. In the entire Gita text, there 
are so many passages proving this nature of the divine 
Lord Sri Krisija, viz., the supreme nature ( pdra-hhlva ). 
Notwithstanding this, ^1 can not attain this experience. 
What is the cause of mis failure on the part of a large 
number of people to reach the highest level? The answer is : 
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yoga-mayX 

Toga-mdjfg-samavridh a^im sar'mst/a prakaidk fio (^5) 

‘Wrapped up that I am in yoga-m^y^, I do not’ bepotnd 
tnaoifest to all. ’ Yoga-maya signifies association with or 
posssssion of action of m^yi, Prakrti getting itseU 
modified, the inanimate creation that has arisen out of. 
the original Prakrti (eattva-rajas-tamas combination with 
the proportion of I : I : I ). Just asa person who can assume 
mkhy forms dbesso with the help of his skill; just as hav- 
ing recourse to a variety of guises he sometimes appears as 
a woman, sometimes as a hero, sometimes as a slave, 
sometimes as a king, sometimes as a merchant/ just as his 
skill in assuming one or the other of these many forms 
makes it impossible for people to know him in hja real 
•capacity; just as they are duped into believing that he is a 
woman, or a hero, or a slave, or a king, or a merchant 
according to the dress he has put on; just as, by reason 
of that person skilled in assuming diverse forms is not 
recognized by others on account of his being wrapped in 
his yopa*w5yo;— just as, all this notwithstanding, the 
skilled person, whatever his guise on a given occasion does, 
■ever recognize himself in his own capacity-even so‘ hath 
the highest lord become manifest in diverse forms in this 

universe through His yoga-m^y^. Ordinary run of men 
andivomen, however, think that tte form which is mani- 
feSt in the universe is that of another existence, that tfi& 
Lord is not present thdrt. Thd fact, however, is thSt the 
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highest lord himself becomes manifest in a number of 
forms through his 3 ^oga-ma 3 ^a. Whether we recognize Him 
or not, there is no doubt about the fact that He has be- 
come manifest in the cosmos.The highest Lord who mani- 
fests himself in diverse forms in the universe is the most 
skilled among those who can assume a number of forms. 
To make this very principle clear has the following been 
stated — 

Mudhah mam ajam avyayam na abhijanati ( 25 ) 

‘ Ignorant ones do not know me to be without birth 
and indestructible. ’ Instead they think that I have been 
Jborn along with this body and that I am going to be des- 
troyed along with it. This itself is the folly of these men. 
For, they do not know this highest nature. 

By way of an instance we may think of a heap of 
molasses. If this heap be broken into small bits, the gross 
aspect of the heap would get itself divided. Would such 
a breaking, however, mean the breaking or lessening of 
the sweetness of that quantity of molasses ? The heap of 
molasses gets itself done to bits but the sweetness thereof 
remains as before. Similarly even when the Lord assumes 
many forms — irrespective of the forms remaining or get- 
ting themselves destroyed — the Lord’s irnpartite nature 
does not get itself affected. 

By way of another instance: if a lump of gold be 
used to fashion out ornaments, what is the change that is 
brought about in the very essence of gold ? Gold-whether 
7 
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it becomes ornaments or it does not— remains as it is.. 
Similarly, whether the Lord assumes the many forms ia 
the cosmos or he does not, in what way is His undivided 
existence ( or power ) going to be reduced or increased ? 
Hence has it been stated elsewhere in the Bhagavadgita r 
* Even when I am unborn, with a nature that fe 
immutable, even when I am the Lord of beings, having 
presided over my own nature, 1 am born by my raaya/ 

( Vide : Ajopi san avyayatma bhutanam t^mropi san^ 
Praknim svdm adhisthaya, sambhavami 
itma-mayaya ) Gita IV, 6 

Like an actor presenting himself in ways more than 
one, having put on guises more than one, the highest Lord 
who is the lord of actors becomes one with diverse forms 
through his miya and presents Himself to us : Similarly, 

‘ Thus is my nature divided in eight ways. Know all 
beings to be born of this. I am the source and the des- 
truction of the entire world/ ( Vide — 
hi iyam me bhinria prakvtih astadhd 4 
Etadyonini bhutani sarvani Upadharaya, 

Aham krtsnasya jagatah prabhavah pralayah tatha 6 

Gita, VII, 4 & 6, 

Thus on the coming together of the Prakrti and 
Purusa has the universe come into being. In the same 
way we read — 

‘ Thus do all beings, O son of Kunti, go to my nature 
at the end of a kalpa^ them, I create again at the begin- 
ning of the ( next ) kalpa. Having controlled my nature. 
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li create, again and again this aggregate of beings belplcsst 
under the sway of Prakrti. * ( Vide — 

Sarvabhutani Kaunteya prdkrtim yanti mhntkam 

KalpakMye punastanikalpadou visrjamyaham 7 

Prakrtim svam avastabhya visrjami punah punah 

Bhuta-gramam imam krtsnam avasam prakrtervaiat 8 

Gita IX| 7— '8 

Thus the entire universe is brought into existence 
by the Lord and his Prakrti ( nature ). This very thing is 
tai^ht in the Upanisads : 

Beast of Gods 

Brahman verily was this in the beginning. It knew 
just itself * I am Brahman. ' On account of this ( know- 
ledge all this came into being. Therefore whosoever 
among gods knew that became that ( Brahman ), simi- 
larly ( whosoever ) among sages and ( whosoever ) among 
men [knew that became that Brahman], The sage 
Vamadeva knowing this attained this [ uttering the 
words ] ‘ I was Manu and I the sun. ' 

( Vide — ‘ Brahma va idam agre aslt, tat atmanam eva 
aveda aham Brahma as mi iti, Tasmat tat sarvam abhavat^ 
tat yo devanam pratyabuddhyata sa eva tat abhavat, tatha 
rsinam tatha manusyanam, tat ha etad pasyan rsih vamade- 
vab pratipede aham Manuh abhavam aham suryascha itu J 

Rgveda, IV, 26, 1. 

‘ That same is here now. Whosoever knows ‘ I am 
Brahman becomes all this. None among the gods is 
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capable of destroying the prosperity of him [who knows 
Brahman ]• For, he becomes the soul of these all. Now, 
one who worships [some ] other divinity, thinking *1 am 
different and diffeient [ from me] is the divinity, ' knows 
nothing [ about Brahman ]. He is like a beast of gods. 
Just as many beasts would enable a man to enjoy, even 
so each one of these [ ignorant ] persons makes it possi- 
ble for gods to enjoy. Even when a single cattle is stolen 
away, [ for the owner ] there is so much of grief. How 
much more [ grief would then be there ] when a number 
of cattle [ are stolen ] ? Therefore, this is not relished by 
gods viz., that men should know [ this Brahman ]. * 

Brhadaranyakopanisad, 1,4, 10. 

[Vide — Tat idam api etarhiya evam veda aham, 
Brahma asmi iti sa idam sarvam bhavatU tasya ha na dev^ 
scha nabhutysL isate, Atma hi esam sabhavati. Athayo anyim 
devatam upaste anyosau anyoham asmi iti na sa veda yatha 
pasuhevam sa devanam, Yatha ha vai bahavah paiavah 
manusyam bhunjyuh, evam eva ekaikah purusah devan 
bhunakti, ekasmm eva pasau 'ddiyamane apriyam bhavati 
kimu bahusu, tasmat esam tat na priyam yat etat manusyal^ 
vidyuh ] 

These minor divinities obviously wish that men 
should not know Brahman and thus continue worshipping 
them. For, if a min knows Brahman, how would he con- 
tinue worshipping the minor divinities ? What interest 
would such a man have in these divinities ? The minor 
divinities, therefore, ever wish that men should remain 
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Ignorant, that they should not know Brahman and go on 
following them alone. 

As in verses 20-23 of this chapter of the Gita, here 
( in verses 24-28) too, worshippers of other divinities are 
being censured with words ( similar to ) ‘ that wor- 
shipper is a beast of gods’. The Upanisads and the Gita 
agree on this point. In this passage from the Upanisad it 
is also stated that Brahman has become all this and that 
one who would secure knowledge of Brahman too would 
become all this. On a comparison of the Gita and the 
Upanisad thus instituted, right knowledge would easily 
be manifest and on pondering over the same a man would 
be able to reach the highest state ( para avastha ). 

The Upanisad statement quoted above makes it 
quite clear that the meditation over minor divinities is not 
as beneficial as meditation on Brahman, that worship of 
those divinities is not helpful in attaining the Brahrm 
state ( the highest state). For, worshippers of other divi- 
nities arrange for the enjoyments of those divinities in 
diverse ways and thus become their beasts. Just as we 
maintain a cow and accomodate the animal in our house, 
just as we do not allow the cow to move about freely as 
it yields us milk, even so these minor divinities do not 
allow their worshippers to be free. On the contrary the 
divinities keep the worshippers fettered down in their 
own ( i. e. the divinities ’ ) interests. Worship of minor 
divinities, therefore, is an insignificant thing. It is a serious 
obstacle in the spiritual elevation of an aspirant. 
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Because of this difficulty vlis., that the worship of 
minor divinities is a serious obstacle in the way of an 
aspirant, has the Gita very cleverly censured the same. The 
Upanisads too bring out that ihe worshippers of divinities 
reach the divinities while those who meditate on the 
highest Lord attain Him.' Readers should, therefore, com- 
pare both the statements — that of the Upanisad and that 
of the Gita and thus secure right knowledge. 

‘ Aham atitani vartamanani bhavis^a^i ca bhutani veda 
param tu ) kascana mam na veda * ( 26 ) 

‘ I know ( Lord that I am ) the entire universe 
including the past, the present and the future beings. No 
one, however, knows Me. ’ The reason why no-one knows 
the Lord is already stated viz., that He is wrapped in his 
yoga maya. Very few persons from among philosophers 
know Him. The reason why this happens is contained ia 

the following verse ; 

Cause of Delusion 

‘ Iccha^dvesa-samutthena dvandva^mohena 
sarvahhutdni sammoham ydnti ( 27 ) 

* Out of desire and hatred arise many pairs of 
opposites such as pleasure-pain etc. Because of these 
latter all are deluded. ' 

Due to this delusion under which men labour, they 
become incapable of knowing the Lord. Whenever we 
have a desire for a thing we are delighted to have it. 
Whenever we do not want a thing, we are paine4 to 
have it before us. Pleasure and pain are not there in the 
objects. They arise out of our desire for or hatred 
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digainst them. It is man who has greed for whateyei^ ho 
^ants and hatred against what he abhors. Thus does he get 
himself related to diverse things in ways more than one, 
different from each other. It is hence that this mundane 
existence has become full of pleasure and pain, (t is hence 
that greed and infatuation ( or delusion ) have arisen. 

The entire womankind is a creation of God. But a 
man calls only one lady his ‘ religiously wedded wife, ’ 
another his mother, another yet his sister, another still 
his mother-in-law. He gets himself related to these in 
different ways and due to the difference in relation there 
is difference in his dealings in respect of them and later 
there arise even many kinds of conflict due to them. 

To point out one more instance of this kind : There 
are many kinds of metal-gold, silver etc. As gold and silver 
i. e. in the creation of the Lord these have no special 
value. But man wants gold whereas he does not want 
iron to the same extent. Hence it is that gold become 
more precious than iron. Due to this human desire the 
demand for gold increased to so great an extent that 
many conflicts arose out of it. So many families have 
thought it proper to take the issues to law-courts and thus 
get themselves ruined. Due to an inordinate longing for 
goldi so many nations have been trampled down. In these 
scuffles among men and nations, how many human beings 
have been destroyed ! Why did all this happen? The whole 
catastrophe arose out of the demand or lack of demanc}' 
for objects, themselves the results of the desire or hatred 
on the part of men. The catastrophe is thus due to a purely^ 
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imaginary and mistaken notion of men. This itself is the 
delusion caused by the pairs of opposites. All men have 
got themselves involved in this delusion. In point of fact 
or principle, gold is not particularly precious, nor is iron 
especially cheap. But this reality in the form of the cosmos 
man has grasped ( ? J in a topsy — turvied way because of 
his desire and hatred and the consequent delusion due 
to pairs of opposites. Man is still not free from the delu- 
sion. 

One more example of the kind . A lump of cotton is 
used to have three kinds of cloth fashioned out of it — 
viz., thick cloth, fine cloth and cloth which is midway 
between the two. From that are prepared a quilt, a bed^' 
a cushion, a coat, a pair of trousers, a shirt, a cap etc. 
These are to be used obviously for different purposes in 
different ways. All these kinds of clothes have become 
available through mi^^a i. e. the skill of the persons con- 
cerned. They have all come into being from the same 
cause viz, lump of cotton. But none of these serves the 
same purpose as another. Due to the skill in action on the 
part of man has the pair of opposites come into existence 
and all our dealings are affected by pairs of opposites. 
There is a different kind of dress to be used in a king’s 
court, a different one on an auspicious occasion or cere- 
monial occasion, a different one yet to be used by a 
soldier and a different one to be used by a learned man. In 
the original principle or essence which is God's creation 
there are no differences or distinctions. But the pairs of 
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opposites that came into being on account of the desire 
and hatred of men have caused delusion and infatuation 
and it is in a state of being involved in these that men are 
carrying out all their dealings. In the Lord's creation* 
there is only cotton, there is no cause for delusion. This 
latter is merely the figment of man’s fancy. In this fig- 
ment has man become involved. This exposition must 
have enabled the readers to understand how far responsible 
is the influence of man's desire and hatred for the origina- 
tion of pleasure and pain. So far as the fundamentab 
principle or the essence is concerned, there is no reason 
why there should be either desire or hatred. But man's 
imagination is very powerful and due to this imagination 
does man begin to wish and hate. As a result of this there 
appear pleasure and pain and man gets himself involved 
in or engulfed by them. Man naturally fails to grasp the* 
essence. Man, therefore, fails to understand the Lord and 
is busy worshipping minor divinities or securing diverse 
kinds of enjoyments. He is thus under the influence of 
something extraneous and gets himself involved in a series 
of difficulties. 

It is, therefore, proper for man that he should give 
up desire and hatred without getting himself involved in 
pairs of opposites, that he should brush aside infatuation 
or delusion and realise the highest principle. This very 
means doth the Lord describe in the following verse : 

‘ Punyakarmarmm pzpam antagatam ( bhavati ) te 
4r^havrat^h dvandva*moha-vinirmtiktah (mam) tsvarant 
bhajante ' ( 28 ) 
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* Those who practise meritorious deeds have their 
sio or evil destroyed. Those very persons firm of vow, 
having got themselves freed from the delusion of pairs of 
opposites know the Lord and wait on Him.' The evil of 
those who carry out meritorious deeds gets itself destroy--- 
ed. What is the cause of this destruction of their evil i 
Obviously it is this viz, that they are free from pairs of 
opposites, that they do not get themselves involved in 
pleasure — pain etc and thus resort to the highest reality. 
They become firm of determination and thus realise the 
highest principle. Only these people [ who practise meri- 
torious deeds ] are capable of attaining the Lord. 

[ Devotion to or ] Service of the Lord 

^Isvaram bhajante* — ‘Resort to the Lord. ’ Here 
resorting to the Lord signifies waiting upon the Lord, 
serving Him. Merely muttering the name of the Lord is 
not the same thing as ‘ hhajana. ’ Besorting to the Lord is 
rather this viz,^ waiting upon the Lord in the form of th^ 
univeise or the cosmos. It is necessary before aught else to 
understand the nature of the Lord in the form of the 
universe. In the Rgveda, the nature of Narayana is thus 
set forth — 

Sahasra-^lrsa purtisah sahasrah^ah^ sahasra^pat 
8a bhumim visvato vrtva atyatistkat dasangulam 1 
Pui^usa eva idam sarvam^ yad bhutam yacca^ 
bhavyam 2 

Br^hmanosya mukham asit bdhu raj any ah hxtah 
IJru tat asya yat vaiiyah padbhydm iUdrah ajdydta* ’ 
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* A Person with a thousand faces, a thonsend eyes 
and a thousand feet having pervaded {. lit covered ] the 
earth on all sides remained ten fingers over and above 
f it ]. 1 All this that is that which was in the past and 
that which would be in future, is just the purusa. 2. 
Brahmanas were his face, the K^triya was made bis 
arms. That which is [ called ] Vaisya are his two thighs. 
From the feet [ of thtpuru^a ] was bo?n the Sudra. 12. 

Rgveda X, 90. 

Thus there is this Person in the form of the human 
society with thousands of hands and feet etc. All the 
heads, arms, bellies, thighs and feet possessed by the 
entire human race are but limbs of this Narayana, the very 
seed [ or source ] of the universe. This very Person per- 
vading the entire universe is the object of worship t. or 
meditation ) out of men. Having become free from delu- 
sion arising pairs of opposites, men should be devoted to 
this Person. To make a distinction between Brahmanas, 
Ksatriyas, Vaisyas, Sudras and Ni^das i. e. between the 
learned, the brave, the trading ones, the craftsman and 
the wild tribes and to treat these unevenly is the same 
thing as allowing the influence of the pairs of opposites 
to affect our every-day dealings. I am some one apart, 
so is my earning, that of another is different from mine — 
to be influenced by these and like feelings and carry out 
one’s own dealings is the same thing as getting oneself 
involved in the delusion of the pairs of opposites. And 
behaving in keeping with — 
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Vidy^-vinaya sampanne Brehm^ne g<^vi hastini 
Suni caiva tvapahe ca pandita^ samadarHnah 
i. e. * Those who have secured right knowledge re*^ 
gard a learned Brahniana»a cow, an elephant, a dog and a 
Candala evenly’ (Gita V,18) and consider all people such- 
as Brahmanas etc. as limbs of the great lord as concrete 
manifestations of the Lord and those who regarding them*^ 
selves as non-different from them i. e. evidently regarding 
the entire human race as the body of Narayana, serve 
Him with an undivided mind- those, in other words, 
who serve the cosmos become liberated. For to serve the 
universe in this spirit is to be released. This itself is a 
meritorious deed. By this alone is evil destroyed. 

( Iccha-dvesa-samutthah dvandva^mohah ) 

I want pleasure and not pain; I care little, if at all». 
about the happiness of others; I am apart from others; 
with these I have nothing to do; if others are pained or 
subjected to misury, I need not bother myself about it at 
all; I shall concern myself with just my happiness — this 
is the line of thinking adopted by an ignorant person. 
This itself is the delusion arising out of pairs of opposites,, 
traceable ultimately to our desire and hatred. This itself 
hinders human elevation. This delusion due to pairs of 
opposites must be removed and in the manner indicated 
above, having seen the entire aggregate of living beings 
( including oneself ) in the body of the same Lord, one 
must learn that serving them (i. e. all the living beings )• 
•would be serving the Lord. 

‘ Sva-karmana tarn abhyarcya siddhim vindanti manavah 

XVIII. 46, 
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< 8 ) Endeavour for securing Liberation- 

V(n% ^ « 

^ asT crr'sf : ^??jriT«arrd ii 

* Having worshipped Him by his own action, man 
attains perfection. * The consideration indicated so far 
would, it is hoped, enable every-one to understand the 
Teal nature of the highest lord and to grasp the way of 
serving Him with an unflinching devotion. Here while 
understanding ‘unflinching devotion’ aright, it is necessary 
to follow that the term ‘ ananyabhava * really brings 
out that the service that the aspirant renders [ to all 
living beings] is one where there is a full and definite 
understanding that the worshipper ( I ) is not ( am not ) 
different from the worshipped ( the Lord ), that the wor- 
shipper is ( I am ) but a part of the body of the worship- 
ped ( of the body of the Lord ), when, that is to say the 
worshipper considers himself to be identical with the 
worshipped (I am identical with the Lord ) and where the 
worshipper knows full well that worshipping the object 
of worship ( the Lord ) indirectly is the same thing as 
worshipping himself (for the worshipper is identical with 
the Lord ). This is ancinya se^a properly so called. 

(Dvandva^moha*nirmuktah). Service rendered after 
having left off the influence of pairs of opposites is 
ananya-'Seva, Men who are firm of vow serve the Lord 
thus with an unflinching devotion. They attain eminence. 
It is very instructive to learn as to how it is that these 
men regard the Lord from the following two verses — 
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Those who, having resorted to Me. endeavour to 
free themselves from old as^e and death, know that. 
Brahman ( in its entirety ). [ they know ] the entire 
adhyatma and the entire karma ( action ). And those 
who know Me alon^ with the adhibhuta, adhiyajna and 
the adhidaiva, those who know the yoga of the heart, 
remember Me even at the hour of their departure 
( from this world ] 29 - 30 . 

[ Only those who endeavour to have themselves freed 
from old age and death by resorting to the highest Lord 
alone — they and they alone know beyond any possibility 
of doubt the entire Brahma the whole adhyatma and the 
entire action. Similarly only when they see the Lord in 
all living beings^ in all divinities and in all sacrificesythey 
are able to remember the real nature of the highest lord 
even at the very painful hour of their death. 29-30 ] 

Complete knowledge 
OF Brahman 

(29-30)Afaw ^svaram asrityu). Having resorted to the Lord 
alone are aspirants trying for their spiritual elevation. 
What is meant by resorting to the Lord here ? Readers 
1must have been able to understand this. The exposition 
made so far has helped us decide as to what is the real 
nature of the Lord. Having resorted to this Lord in the 
form of the universe, these aspirants strive to put an end 
to their old age and death ( ja7'emarana^moks^ya ). He 
who would consider himself as apart from the Lord» 
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different from tbe Lord**-it is he who would place on his 
shoulders the heavy burden of anxiety, it is he who would 
feel tired on account of old age. One who has lost himself 
la the nature ( or form) of the Lord is not in the least 
affected by the fear of old age or death as all his states 
have become one with the form of the Lord. It is only 
auch devotees who understand what Brahman is, what 
satire adhpitnt^a is, how the stream of action is flowing, 
how the Lord happens to be, along with the adhibhuia and 
the adhiyajna. As this knowledge of his is absolutely 
difinite, his heart is ever in communion with the Lord. 
Evidently as a result of this citta-yoga ( association of the 
heart with the Loid )of his that continues all the time, 
even at the very painful hour of death, he remembers the 
Lord very well. It is hardly necessary to say that such a 
devotee remembers the Lord on other occasions. 

Here there are the terms Brahmci^ adhyatma^ karma 
adhibhula^ aUhidaiva, adhimjna^ etc that have been used* 
The meaning of these terms is to be made clear in the 
nexti. e. the 8th chapter. It is just here, therefore, that an 
end would be put to the exposition of the jnana-vijnana^ 
yoga. 

THUS ENDS 

in the gtorious mystic Teaching^ sung by the Divine Lord| 
in the science of the Efernal and scripture of Yoga, 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna,. 

CHAPTER SEVENTH^ ENTITLED 

'' Knowledge and Experience. 
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Reflection on the Contents of 
THE 7th Chapter of the Gita. 

Continuous Instruction. 

In the earlier chapters ( 1 to 6 ), there have been 
questions put by Arjuna and later answers made by the 
divine Krsna to the same. It is only this the seventh 
chapter where there is Lord Sri Krsna’s continuous in- 
struction, even like an incessant stream. This is the first 
chapter of its kind. There is no question occuring in the 
middle so as to disturb our attention. Earlier, in chapter 
fifth, only at the beginning there is Arjuna's query and 
till the end of the fifth chapter, there is the answer given 
to the same by Lord Sri Kr 5 na. But this answer has been 
^iven in order to solve the question raised by the query 
or embodied in the query. It cannot be characterised as an 
answer arising out of the inspiration of the one who 
makes it. This seventh chapter is such that it can be 
regarded as having been intended by the Lord only for 
favouring His devotee Arjuna. Having known that His 
devotee had his mind deluded, that it was imperative to 
favour him with right knowledge, has the Lord devoted 
this chapter to the knowledge, along with vi-jnana ( vi- 
jnana-sahita)^ of the entire nature of the Lord. Having 
known this properly — 

‘ there remains nothing to be known here, again ’ 

( Vide — Neha hhuyonyajnatavijainavaiisyute ) 

Gita VII, 2 

Such a knowledge has been conferred upon the devotee 
here without the latter having even sought for it. It has 
been imparted to him just with the purpose of doing him 
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a favour. This is the significance of this continuous in- 
struction. As there is complete knowledge of the entire 
nature of the Lord here, readers too should ponder all the 
more over it and master it. 

It is extremely difficult to know the Lord fully. For 
the Lord is infinite. How far can human intelligence 
grasp Him ? As the human mind is ever attached to 
worldly things, it is only one in a thousand that strives to 
know the Lord and from even among those who strive to 
know Him only some one knows Him aright. 

Gita, VII, 3. 

This knowledge then is thus very difficult to get. 
The same has been imparted in this chapter in such a 
manner as to be easily intelligible to all. 

THE PRAKRTI OF PURUSA 

The Purusa has his Pr^krti. Here the term Prakrti 
signifies body. There are many people who think that the 
Purusa and the Prakrti are altogther different from each 
other, that they are in no way connected with each other. 
Such a difference, however, is conceivable with the help of 
imagination only. It is impossible in fact to have the 
sentient Purusa and the insentient Prakfti kept as it were 
in separate sealed bottles. It is impossible to experience 
stuch a separate existence of both. The difference or dis- 
tinction is made by writers of scientific treatises with the 
help of their imagination, as the difference serves some 
8 
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purpose. Just as a lump of molasses and sweetness thereof 
are different ideas, but in fact sweetness never is separat- 
ed from the lump of molasses — even so is the difference 
between Prakrti and Purusa to be understood. In con- 
sonance with just this principle, has it been stated in the 
Gita VII, 8-11, that there is the Lord in the universe in 
just the same manner in which there is taste in water, oc 
moonlight in the moon, or heat in fire, or sound in ether, 
or life in sentient beings, or bravery in man, or odour in 
earth, or penance in those who practise austerities, or 
intelligence in the intelligent. Thus has the relation 
between the Lord and the Prakfti been stated to be ever- 
lasting. Just as odour cannot be separated from earthy 
just as heat cannot be separated from fire, — even so„ 
Purusa cannot be separated from the Prakrti. This is 
i very instructive proposition. How can sweetness be 
separated from a lump of molasses ? Even so it would be 
impossible to separate the sentient from the insentient. 
The difference we make between the two is a creation of 
3 ur imagination. There is no actual or factual difference 
there. The idea of sun and that of lustre are different* 
But in point of fact the sun and lustre are identical. The 
iifference of ideas in regard to ether and sound is evident. 
But equally evident is the factual identity of ether and 
lound. Our imagination sees a difference between one 
vho practises austerities and his penance, as also between 
he intelligent and his intelligence. But even after an 
iffort ro separate one from the other in these pairs, it has 
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got to be accepted that one is identical with the other. 
Similarly, just think of the instance of a garland — ( sutre 
maniganab Gita VII, 7 ) * like beads on a piece of 
thread . ' Here the piece of thread is different from the 
beads. But so soon as we speak of a garland, both the 
piece of thread and the beads get themselves merged into 
the garland. Even so are the Prakrti ( mam-bead ), 
Purusa (sUtra^thread) and the Paramatma (mala-garland ) 
in our present exposition. 

In fact all these three are mere ideas. The very basis, 
solid foundation of all the highest reality is one only. The 
difference sentient and insentient is imaginary. There is 
only one reality. The two — Prakfti and Purusa — are 
only aspects of the self-same Reality. Looked at from one 
side, it appears insentient ; looked at from the other, it is 
realised that it is sentient. Both these are aspects of one 
and the same existential entity or reality ( Vide — ekam 
sat viprah bahudha vadanti I, 164, 46 ). The same is 
described in many ways. This very principle is set forth 
in the Gita as shown hereafter. 

THE PRAKRTI OF ISVARA 

Bhumiraponalo vayuh bham mano buddhireva ca 

Ahamkara itlvatn me bhtrna prakrtirastdha 4 

Apareyamitastvanyam prakrtim viddhi me param 

Jivabhutam mahdbdho yayedam dharyate jagat 5 

i. e. ** My Piakrti is divided into eight in this way- — 
earth, water, fire, wind, ether, mind, intelligence and the 
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ego-sense. This one is the lower ( Prakrti ). Know my 
other Prakrti to be higher which has become sentient, 
O you with long arms, ( the higher Prakrti ) by which is 
sustained this world " Gita, VII, 4—5. 

Putting all these together the Lord has nine-fold 
Prakrti. Here Prakrti signifies body. This is as it were 
the body of the Lord and in it are mixed up both-the 
sentient and the insentient. In the place of the beads, 
there are the earth etc, in the place of the thread there 
is the jiva ( sutratma= soul that remains everywhere like 
thread ) and in the place of the garland there is the self- 
same reality called by many names such as ‘ Paramatmi ’ 
‘ Paramesvara,’ ‘ Narayana ’ etc. This is the form or the 
nature of the Lord and there is no vagueness or doubt 
about it. People may contend that this form is ‘ broken, ' 
that here are bits as it were, here there is no ‘ uniform- 
ness’ ( eka-rasata ) of essence. It is well to point out at 
this juncture, that only those who are deluded look at 
reality in this way-that those, however, who are possessed 
of divine vision see only this one unbroken, undivided 
form of the Lord with uniform essence. 

Divine vision 

What is this ‘ divine vision ’ ? Inthe eleventh chapter 
of the Gita, there is the description to the effect that this 
divine vision was conferred on Arjuna. ( Vide-'Mvyatn 
dadhni te cak^uh, XI,8). Though in the whole of the Gita, 
nowhere has it been made absolutely clear to what this 
divine vision is, all the same at places more than one in 
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the course of the Gita has the description of the divine 
vision been given. Among such places, Gita VII, 4-11 is 
specially noteworthy. Here ‘divine vision’ has been clear- 
ly and fully set forth. ‘ Divya drsti ' ‘ divya cabsu,’ * divya^* 
netra * ‘ trtiya netra * are all terms expressive of this divine 
vision or divine knowledge. That knowledge which is 
contrary to this is ignorance. 

Panca-tattva-viveba : Readers would ask at this 
juncture as to how it is that one and the same power — 
whole and entire — remains in so many different objects — 
and further as to where it stays. In order to be able to 
understand this, it is necessary to decide where it is that 
the five elements are existing and where it is that they 
are not existing. Our sense of smell enables us to know 
odour and thus it is that we know the element of earth. 
If the readers would use their sense of smell they would 
be convinced that there is no place where there is no 
smell of any kind. The sense of taste enables us to know 
the taste. Readers should use this sense and be aware of 
taste. They would find it difficult to find a place where 
there is no taste. The eyes grasp form or colour. Wher- 
ever it is that the readers would turn their eyes, they 
would see form or colour. This is quite an important 
matter. The final conclusion in this respect is that in the 
universe there is no place where there is no form or colour 
that is seen. People would contend that in the space 
between two objects, there is no form that is seen. But 
this is not true. Between two objects, there necessarily 
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is some kind of form or other. * Forms* are so connected 
with each other that not even the smallest bit of space 
can be pointed out where there is no form. Thus, there is 
only one principle whose form is perceived ( continually 
i. e. ) without any break at all everywhere. In a similar 
manner, the sense of touch enables us to know objects in 
another aspect of theirs viz., so far as their touch is con- 
cerned. Readers should see whether their of touch enables 
them or not to have experience everywhere. Not the minu- 
test bit of space can be shown where the sense of touch 
does not function. ‘ Touch ’ too is thus there, unbroken, 
everywhere. Ears grasp sound everywhere. Ether is 
all-pervading and so is its quality viz., sound. Sound, 
therefore, is heard everywhere and on its being so beard, 
its existence everywhere is known. 

In this very way everywhere it is that sound, touch, 
form, taste and smell are experienced and they are experi- 
enced without any break any where. Even the smallest 
amonnt of space, say one that would cover the point of a 
needle, would not be found where these five objects of 
senses, viz sound, touch, form, taste and smell are absent. 
This is our experience — and it has been then all the 
time. Readers should first know this for themselves. 

People would say that these are the five great ele- 
ments and that they are everywhere. Consequently, they 
would argue, sound, touch etc are experienced every- 
where. Here it is only this that has to be understood care- 
fully that our five sense-organs can be aware of the five 


119 Continuous Instructions. 


qualities sound, etc. These sense-organs can know only 
the qualities, not the objects possessing the qualities. And 
hence on the five qualities having been grasped it does 
not necessarily follow that there are five dijETerent elements 
that are then, separated from each other. It has to be 
carefully grasped whether it is not a fact that these five 
sense-organs come into contact with the same principle 
or reality and hence there appear to be five qualities. The 
oiatter must be followed with due amount of care. 

Five blind men had been out with the purpose of 
knowing an elephant. The blind man who reached the leg 
of the elephant thought that it ( the elephant ) was like a 
pillar. Another blind man who reached the ear of the 
elephant thought that the elephant was like a winnowing 
.basket. The third blind man went near the trank of 
*he elephant. To him, therefore, the elephant appeared 
to be like a serpant. The fourth among the group of the 
five blind men reached the tail of the elephant and he, 
therefore, thought the elephant was like a broom. The 
fifth went near the belly of the elephant. He, therefore, 
thought that the elephant was like a bail of cotton. The 
experience of all the five is real. But one and the same 
reality appeared to five men in five different ways. This 
too is true. The experiene of each one from among these 
five blind men is true. There would, therefore, be a 
serious quarrel among them regarding the real nature of 
an elephant. Every blind man would go on refuting every 
•one else’s view and maintain that his own experience is 
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real. But one who is endowed with a divine vision would 
,say that there is only one entity or reality. The experience 
of the nose, eye, ear etc is partial not the experience in 
its totality or entirety. Thus our sense-»organs would 
appear to maintain that the five elements are different 
and separated from each other. The sense-organs can^ 
however, never experience the unity or oneness which is 
the very basis or foundation of all experience. Let us,, 
therefore, now inquire of our mind. 

The evidence of mind 

When the mind looked at the universe it did not 
find the five (kinds) of object patent to itself. It, however, 
found that the three qualities was patent to it. When 
the whole world is thought of then appear some objects 
that give pleasure to the mind and thus are sattvic^ there 
are others that afflict the mind and are tamasa and there 
are others yet that are mixed in nature, giving both 
pleasure and pain. Mind, therefore, has declared in the 
evidence given by it that there are not the five (elements) 

earth, etc there in the universe, but that there are three 
kinds of objects — some giving pleasure, others pain and 
others yet that are midway between the two, giving 
pleasure and pain. These are themselves called in keeping 
with the scientific terminology as sattva^ rajas o^ndtamas. 
Various thinkers have variously named these in keeping 
with the terminology accepted by them : 
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Sattva 

Bajas 

Tamas 

Sukha 

Sukha-duhkha 

misra 

Duhkha 

Jnana 

Karma 

Ajnana 

( knowledge ) 

( Action) 

( Ignorance ) 

Sura 

Sura-asura 

Asura 

( God) 

( God-Demon ) 

( Demon ) 

Madhuranna 

Tik?nanna 

Gatarasanna 

( Sweet food ) 

( Sharp- a severe 

(Stale food 


food ) 

without taste ) 

Pavitra 

Medhyamedhya 

Apavitra 

( Pure ; 

(Pure-Impure ) 

( Impure ) 

Anasakti 

Phalasakti 

Asraddha 

(No 

( Attachment 

( Absence of 

attachment ) 

to fruit) 

faith ) 


Thus the entire universe appears to be three-fold in 
the light of the experience of the mind. Mind, therefore^ 
declares the universe to be three- fold and not five-fold. 
Even in sound, touch, form, taste and smell, mind saw 
pleasure, pain and an admixture of pleasure and pain. 
This means that according to mind there is pleasant sound, 
unpleasant sound and sound which is pleasant-unpleasant 
( i. e. middling type of sound ). In a similar manner, mind 
would regard touch, form etc too to be threefold. Thus 
then because of the experience of mind, the universe which 
appeared to be five-fold is seen to be three-fold. Even 
here, there is the same question viz., whether behind ( or 
underlying ) these three qualities, there are three kinds of 
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objects or whether in the self-same object there are 
qualities that get themselves manifested in different forms 
or aspects. Just as sugar taken with ghee is sattvic 
'or beneficialr-when taken with water is r5jasa (mid-way 
•between beneficial and otherwise ) and when taken by 
itself is non-beneficial every object or entity can mani- 
fest three qualities. If this be true, there is only one entity 
manifesting the three qualities. This is the definite 
^conclusion we will arrive at. On this account, it becomes 
imperative to go deeper into the matter. In the light 
of the experience of the nature of thought, mind declared 
that there is a three-fold experience in the universe, of 
the nature of sattva^ rajas and tamas. 

The Evidence of Intelligence 
It is necessary to take into consideration the evidence 
of our intelligence next. Intelligence began observing or 
grasping the universe. To intelligence there appeared a 
two-fold universe viz., cetana or sentient and jada or— 
insentient. The various names given to jada and ce tana 
hy the various thinkers are as follows : 


Jada 

Prakrti 

Sakara 

Rayi 

Murta 

SthOla 

Acetana 

Apara Prakrti 


Cetana 
Purusa 
Nirakira 
Prana 
Amurta 
Suksma 
Sacetana 
Par3 Prakrti 
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Prakrti 

Jjva 

K^ra 

A-ksara 

Vyaya 

A-vyaya 

Vyakti 

A-vyakti 


Thus having gone out into the universe, intelligence 
watched the universe and grasped it. As a result of its 
own experience, intelligence concluded that there are only 
two kinds of objects here. These very appeared to be 
three-fold to mind and five-fold to the five sense-organs. 
In fact, however, there are only two kinds of entities. 
Here again the same question arises — whether these 
two kinds of objects or entities are really different from 
each other, or they are only two aspects of one and the 
same entity or reality. Intelligence is incapable of giving 
an answer to this question. 

The evidence of soul 

After the two, viz mind and intelligence ahamkara 
< i. e. the experience of ‘ I ' or ego ) came forth. This is 
the soul using the term *I That began scanning the 
universe and it realised that everywhere there is the same 
ahamkara that has got itself spread, that there is nothing 
else there than this ( ahamkha ). Every object says 
I am This evidently means that * I am * is a universal 
experience. Besides this the soul began having the experi- 
ence of this nature : * When I am awake, the universe is 
seen; when I sleep, the universe too is merged. The 
existence of the universe is dependent upon my being 
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awake. The soul is the knower and the universe the object 
to be known. Where is then any existence of the object 
to be known in the absence of the knower ? There is first 
my existence and only on my having made an effort to see 
does the existence of the universe become apparent^ This 
universe^ therefore^ is there in my knowledge. That ivhich 
is in my knowledge cannot he apart from or outside me. 
Hence did the soul say there is the same * I ’ entity every- 
where. It obviously follows then that all this is only ‘ I. * 
This universe is not there outside or a part from me. 

The principle of the nature of the ‘ I- entity ' which 
is there everywhere — that same is experienced to 
be five-fold by the five sense-organs, to be three-fold by 
the mind and to be two-fold by the intelligence. This is 
what has been made clear by the exposition made so far. 
This means that there is in fact only one reality ( or 
entity ) to start with. When looked at from one point of 
view ( or side ) the ksarahhdva i. e. insentiency is seen; 
when looked at from another, the ciksara-bhdva or sentiency 
is realised. But the reality or entity being both hsara 
and ak^ara is neither just ksara or k^ara alone nor a-ksara 
alone. It is superior to botb-to what is exclusively ksara 
and to what is exclusively a-ksara. Hence is it called 
*PurusottamaJ On this account has the following been 
taught in the Gita : 

J KSARA, AKSARA AND PURUSOTTAMA 

“ Dvavimau puru^au loke k?arasca dksara eva ca 

K?arahsa7vani bhutlni kutasthoksara ucyate 16 
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Uttamah purusastvanyah parmatmetyudShrtah 
Yo lokatrayamavisya bibhartyavyaya Isvarah 17 
Yasmat ksaramatitohamab^radapi cottamah 
Atosmi lake vede ca prathitah Purusottamah 18 

“ There are in this world only two purusas- ksara 
and d-hsara. The ksara is all beings. The immutable 
( eternal ) is called ‘ a-k^ara. ' But the best or highest 
person is different called ‘ Paramatma, * who having 
entered into the three worlds (and being) the Lord (there- 
of ) supports (them). In so far as I am past the ksara 
and higher than the a-ksara- hence have I become wel- 
known in the Vedas and the world as ‘ Purn^ottama^ ' " 

' f'u Gita gfl 6-18 

A question naturally suggests itself here : Is there 
only one Puru?a taught here, or are there two, or are there 
three purusas taught by the Gita ? Ordinary run of men 
and women think that there are three purusas taught 
here. But this is a wrong idea. Through intelligence the 
two only are grasped viz., the ksara-bhdva and the a-ksara- 
bhava in the universe. But as the Purusottama ( Best of 
Persons, the Lord ) is two-fold in nature viz., with the 
ksaTa essence and the a-k^ara essence. He is both ksara 
and aksai’a.These two essences viz., the insentient and 
the sentient having been marged in the Purusottama, He 
is higher than the insentient and superior to the sentient. 
This is what has been taught in the Gita. Evidently the 
two natures or essences have got themselves merged into 
Him. Hence only one reality viz. the Purusottama is real. 
Only it so happens that on that one reality there appear by 
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way of a delusion man if old ness. What is unity is wrongly 
taken to be plurality . 

Just as a person, so far as his body is concerned is 
Asara otjada or insentient but, so far as his soul is con- 
cerned, he is o,-h^ra or sentient; but as both these aspects 
have become one in the nature of man, man is different 
from insentient and sentient i. e. he is purusottama^ 
For, in him, along with the insentient body, there is the 
sentient individual soul also and he is thus superior even 
to the mere sentient soul. For, this one has in his posses- 
sion or at his disposal the body too- body which is capa- 
ble of the achievement of human goal which is what 
deserves to be accomplished. Hence this person who is a 
combination of soul and body is superior to either soul or 
body singly. There can be no doubt about this matter* 
Readers must have been able to follow from the exposi- 
tion made so far, that fcsara puru9a, ak^ara puru^ and 
puru^ttama are three ideas. But the entity or reality 
which is the very basis or foundation of the ideas is one 
only. From the point of view of aspects, there is difference 
here, but from that of the substance or the essence there 
is non-difference. 

To be able to follow this, let us take the example of 
a mango. The gross form of a mango which is seen by 
the eye is the ksara bhava or fesam purusa. The sweetness 
is the juice thereof which is not lessened in any way even 
if the mango be cut into bits is the aksara bhava or aksara 
purusa. This a-ksara is not seen by the eye but is realised 
all right. Now that which is beyond the ksara and superior 
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even to the a^ksara i. e. that which is the 'uttama p urusa 
is the same as that which is called ‘mango* in the present 
instance. For both the ksara and the ak^ara have got 
themselves altogether merged into this uttama purufa^ 
That, therefore, which is not there in the ksara alone or 
in the a-'k^ara alone is there in this Purusottama. Readers 
would be able to understand from this that there are 
three ideas here viz., ksara, a-k^ara and purusottama but 
that all the three are based on the same entity or reality. 
The existence of the three ideas independently of the 
entity is impossible. Hence no one should entertain the 
wrong notion that the k?ara purusa, the a-k^ara purusa 
and the uttama purusa are three distinct puruSas. These 
three ideas are based on the self-same entity or reality 
with just this purpose viz., that the aspirants should grasp 
the reality properly and having meditated on it unflinch- 
ingly [ or with the idea ‘ I * am in no way different from 
the reality ] should achieve . the highest that is worth 
achieving in human existence. 

This is ‘ divya drsti ' and this itself is characterised as 
divya caksu’i, e. the divine vision or the divine eye. 
This enables us to know how many principles get them* 
selves merged into one. Arjuna was in the beginning 
regarding everything in this world as apart from, distinct 
from everything else. Due to this ignorance he was deluded 
into thinking that he was the ‘ killer’ and the Kauravas 
were going to be ‘killed.’ Due to this delusion, he was 
misled into being full of grief. To remove this delusion 
Lord Sri Krsna instructed Arjuna so as to enable him to 
have the divine vision ( Vide — Gita VII, 4~12 ). Lord Sri 
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Krsna taught him that here in this universe there arc no 
parts separated from each other, that in the entire universe 
there is one continuous^ unbroken^ undivided existing principle 
or reality. Arjuna would be required first to ponder over 
this, and only on his having been able to arrive at this 
conclusion himself would he be ready to follow or act in 
keeping with the Lord’s teaching. Let us too for the same 
reason try to follow Arjuna’s path itself. 

The origination of the three qualities 

( OR better constituents ) FROM THE SELF 

That good things ( sattvika bhavas ) arise from the 
Self is generally accepted by the people. People are not 
prepared, however, to believe that tamas bhavas or evil 
things arise from the Self. To remove this doubt hath the 
divine Lord declared — 

“ Ye caiva sattvika hhava rajasastamusasca ye 

Matta eveti t:\nviddhi na tvaham tesu te mayi 

“ Those things that are good as well as midway between 
good and bad and bad — know them [ to have arisen 
from ] Me alone; I am not in them; they are in Me. VII 12. 

For, if the unbroken, undivided, continuous Parama- 
tma is one, without a second, from whom ( or what ) else 
would the bad or evil things ( tamasa\i bhavah ) arise ? 
With this very purpose in view the Vedas too have 
stated^ — 

Priya^priyatii bahul^ svapnam samkndha tandrayah 

Anandanugro nandansca kasmadvahati purusah 9 

Artiravartirnirrtih kuto nu purusesmatih 

Raddhih samYdhiravyrddhirmatiruditayah kntah 10 
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Ko asmin yajnam-adadhit eko devosdhi puru^e 
Ko asmin satyam ko anttam kuto mrtyuh kuto amrtam 14 
Balam ko asmai prdyacchat bo asynkalpayat javam 15 
Medhom ko asmin adhyauhat ko banam ko nrtau, dadhau 17 
Astacakrd navadvara devanam purayodhya 
^asy'am hiranyah kosah svargo jyotisavrtah 31 
Jasmin hiranyaye kose try are tripratisthite 
T asmin yadyaksama tmanvat tadvai Brahmavido, viduh 32 

Atharvaveda X, 2. 

“ How does man get what is dear and not-dcar, 
sleep, difficulties and the feeling of being tired. How does 
he get joy and exhibration ? How does he have trouble 
*( or distress ), poverty, disease, evil desire ? Whence do 
fulness, prosperity, absence of loss, intelligence and afflu- 
ence arise ? Who, the supreme lord, has placed in man 
sacrifice, truth, untruth, death and immortality ? Who 
has given him strength and speed ? Who has placed 
understanding, speech and danering in him ? [ The 
answer to all these question^ is that ] in this divine city 
of Ayodhya in the form of our body with eight wheelsand 
nine gates right at the centre there is a treasure which is 
shining bright and like a heavenly abode. In it with three- 
spokes, and established in three places, there dwells a 
yak$& possessed of control over himself. Him only the 
knowers of Brahman know. ” Atharvaveda, X, 2 ( verse 
9, 10 14, 15, 17, 31, and 33, J 

Everything arises out of this Brahman dr atman 
( Self ). This very idea is brought out in the Gita with 
the use of the term ‘ aham. 

9 
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Bhagavadglta Atharvaveda 

1 Buddhir huddhimaiim asmi 1 Medkam asmin 

adhhyauhat 

( I am the intelligence of the ( Kept intelligence 
intelligent ) Gita, VII, 10 in this man ) 

Athatvaveda X,2,l7 


Balcm balavai^m asmi 


( I am the strength of the 
strong ) ibid, VII, 11 

8 SHtviki rajasistamasa- 
sea bhava matia eva 
( From Me alone have good, 
good bad and bad things 
come into being ) 
ibid, VII, 12 


2 Balam asmai 
prayacchat 

( endowed this one 
with strength ) 
ibid, X, 2, 15 

3 Ananda, ugra, 
tandrayah 

( Delight, delight* 
pain, tiredness ) 

ibid, X, 2, 9. 


It is thus interesting to see how what has been stated 
in the Veda is mirrored in the Gita. All the feelings in the 
liuman breast — pleasure-pain, prosperity-adversity, dear- 
not>dear, immortality-death, truth-untruth, rise and fall 
intelligence — absence of intelligence — have arisen from 
that same Brahman. These feelings or entities are surely 
mutually opposed. All the same they have not arisen from 
diverse causes. They have a common source. Just sa 
wakefulness and sleep arise from the Self alone, all these 
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feelings or entities arise from the Self. It has, therefore, 
been stated by the Gita, in accordance with Veda, that 
sattvika, rajasa and tamasa things arise from this Self# 
But after their having arisen, they affect men. Such men 
as are affected by them are surely troubled by them, 
fettered by them. 

In a body the seven elements ( sapta dhatavah) and 
all the limbs are known to have arisen from the same drop 
of semen. Even so all the various objects have arisen from 
the same source. Once the come into existence, however, 
they are seen to have different traits or characteristics 
and men are regiiired to depend on the same. It is on 
this account that Gita VII, 13 reads as follows : 

Tribtiirgunamayairbhdvairebheissarvamidam jagat, 

Mohitam ndbhijindti mRmebhyah paramavyayam^ 

* This whole world, deluded by entities consisting of 
three qualities, knows not Me higher than these, ( and ) 
immutable. ’ 

For, the world is inclined to have an inclination or 
tendency that is out-wending. In a man's body his hair 
and nails are like inanimate objects and the rest of the 
body is. like animate beings. But the root cause of both 
these inanimate as well as animate aspects is the same. 
We are, however, not able to see the root cause because 
of our ignorance. This is the natural tendency of human 
beings arising out of their ignorance. 



Bhasfawad*QIta 132 Chapter VII 

Men with a gross kind of vision can see only gross 
objects* They cannot penetrate and reach as far the 
subtle principle underlying all. If it be so, who are the 
persons that meditate on or worship or serve the highest 
Self ? In order to dispel such a doubt which is likely to 
present itself to the minds of the readers, the following 
four classes of devotees are stated — • 

Four Kinds of Devotees 

CoXuYvidha. bhajante mam jciri^h sukrtino^rjunci^ 

Atro jijn^surartharthi jnini ca BhaTatarsabha,Vllt^7» 

Those distressed by difficulties, those eager to 
secure enjoyment, those desirous of knowing the highest 
principle and those possessed of knowledge, O eminent 
Bharata, resort to Me in four ( different ) ways, possessed 
of meritorious deeds that they are. When an amount of 
misery overwhelms a man, he begins worshipping God. 
There are many persons who belong to this category. So 
long as the body is hale and hearty, so there is ample 
wealth, they would not even think of the Lord. When 
calamities, however, keep on succeeding calamities quick- 
ly, and when the material means get themselves exhausted, 
these very people being in distress, would begin worship 
ping the highest Lord. Other people are desirous of enjoy- 
ments. They practise meditation because they want to 
secure some object. There is a third group of people who 
desire to know the principle and hence turn in the direc- 
tion of the Lord. The fourth class consists of those who 
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know the reality. But such men are few and far between. 
Because these people have secured right knowledge, 
they become devoted to the Lord— and to none else— and 
worship Him. 

These people who know the Lord properly finally 
realise through their divine vision that Vasudeva is all 
( V^sudeva^ scirvamitit Gita VII, 9 ). Similarly they 
know that there is only one reality ( * neha nan^sti hin^ 
cana^* Brhadaranyaka Upanisad ), that there is no 
duality or plurality. Only when they get this knowledge 
do they become devoted to the Lord alone ( ‘ ananya 
bhaktah ) and worship Him. 

Those who do not get themselves separated 
( vihhahi^^ iia bhavanti ) alone are devoted ( bhaktab 
bhavanti ). Those who get themselves merged into the 
Lord, those who become one with Him, they alone can 
be devoted to Him properly. Those who are no longer 
other than the Lord, who have got themselves lost into 
the Lord ( are not ^anya, * are ‘ andnya * ) alone are real 
devotees. Hence is the knowledge ‘ Vasudeva is all this ’ 
final or highest knowledge. One who has secured this has 
nothing else to know. On this account has the ‘ Song 
Celestial ’ characterised such a person as a high-souled 
person very difficult to come arcoss ( sudurlahlia^ mah- 
atma ). Till the time that this stage is reached, the self 
is small or limited and therefore there is the feeling, ‘ I 
am different from others, others are different from me 
But once a person's self becomes great, once it realises it® 
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pristine glory, there is nothing else that is different from 
it. That self becomes ‘ ananya ' — ^having nothing else 
with reference to it. How would it be subjected to grief 
and delusion then ? There can be grief and delusion only 
so long as there is separateness. 

Tanuhhakti ( Worship of the body ) 

Those who have not thus got themselves identified 
with the highest lord, remain different from, anya with 
respect to. Him. They evidently think * the divinity to be 
worshipped is different from me, I am different from the 
divinity • ’ Such ignorant men worship other divinities 
( prapadyante anyadevat^h ). They throw themselves on 
the protection of these other divinities. 

This devotion is known as ‘ tanu-bhakti. * This 
naturally is the devotion shown to the ksara or jada i. e. 
insentient. For, all visible bodies are but ‘ tanu. * And 
devotion to body is devotion to the gross only. Higher than 
this is the devotion to the sentient and higher than that is 
the devotion to Purushottama. That is to be practised 
with the conviction. ‘ All is out Purushottama. ’ 

In * tanubhakti ’ are included the image worship as 
well as worship of the picture etc of the divinity. Besides 
these, the worship of the departed, that of the manes, 
that of some special manifestations, hero-worship etc too 
are included in tanubhakti. When it is realised that 
Vasudeva is all, all images become images of the highest 
Lord. Hence from the point of view of this alUsided yoga^ 
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after the feeling of non-difference from the highest lord 
has become firm in one's mind> there is no harm even in 
idol-worship. For, the Veda too hath declared — 

* Indio m^yihhi\\ puru-^rupa xyate ' i. e. Indra with 
his powers assumes diverse forms. Hence all these forms 
are forms of the highest Lord — forms of Indra, and they 
are not forms of any one else. Obviously then the worship 
where one continuous, unbroken, undivided form of the 
Lord is resorted to, is in no way defective. But the Veda 
regards the substitution of the highest by some image 
thereof as improper : 

• na tasya pratima asti yasya^ nama mahadyasah ' 

Yajurveda, 32, 2. 

‘ One to whom belongs this great success or fame, — - 
of Him there cannot be any image. ' Readers should thus 
carefully consider the difference between * muvti^pujd and 
pr^tiind p^j^> Whatever there is having a concrete form 
in this universe is only a manifestation of the Lord. But 
there is no image of the Lord. Readers should ever 
remember this. Next comes the worship of the departed 
which is only the worship of the place where dead men 
are buried. This worship also is a worship of the fesarp. 
or insentient only and, therefore, it is of the nature of 
ignorance. Slightly higher than these worshippers of the 
departed are those who worship the manes. They dot not 
worship the manes in their insentient aspect. They honour 
the aksara or sentient aspect of theirs. The worshippers of 
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the dead have not the slightest idea of the aksara. If one: 
understands that in the gross body there is some cetana 
( sentient ) aksara bh&va, one would not worship the place 
of the burial of the dead. Worshippers of the dead have a 
philosophy that extends only so far as the gross bodys 
They think that there is this body alone to begin with and 
in the end. They, therefore, think that on the day of judg- 
ment only would all the departed rise from their grave, 
and only then would be decided their respective shares of 
good and evil. No-one now can accept this philosophy and 
those who had accepted it have now given it up. 

The place of those who worship the manes is slightly 
higher. They think that behind or underlying the gross 
body, there is some subtle indestructible principle and 
that this principle survives the gross body, has another 
body into which it enters and is either elevated or 
degraded in keeping with its good or bad karman ( past 
actions ). Though this idea is on a somewhat higher plain 
than that of the worshippers of the departed, this worship 
too is indicative of ignorance. Higher than the worshippers 
of the manes, are those who worship vibhutis and viras 
i. e. special manifestations of the highest and heroes. The 
highest place, however, belongs to the worshippers of 
Purufottama and that place is ever refulgent. 

As all concrete forms ultimately are forms of the 
Puru^ttama, every class of worshippers gets some kind 
of fruit or other. Just as some one making friends with a 
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peonf or a police ) is bound to receive some benefit from 
the peon ( or police ), one making friends with a minister 
will be benefited by this friend-ship to a greater extent 
than the person who is on friendly terms with an ordinary" 
peon ( or police ), but one who happens to be the friend 
of the king would secure all sorts of happiness; just as in 
this example all power ultimately is derived from the king, 
so in our present discussion, the power that other divini- 
ties possess is derived from the Highest Lord, is only part 
of the supreme power of the Highest Lord. The worship- 
pers of other divinities, therefore, secure only a limited 
fruit ( antavat tu phalam vsam ) while the devotees of 
Puru5ottama attain fruit which is infinite. 

The nature of Purusottam and the way in which His 
all-sided worship ought to be practised would be consider- 
ed at full length in Git«, chapter eleventh. Suffice it for 
our present purpose, however, to say that the behaviour 
of a person after he has realised that all the living beings^ 
as well as inanimate objects that are there are only forms 
of Purusottam Narayatia and after he has got himself 
merged into Him, — after, that is to say, he has realised, 
that he is not different from the Lord, after the attainment 
of ananya-bh^va^ ( I am not different from Him ), — is sure 
to be the right kind of behaviour. This is the highest 
stage of human progress and spiritual elevation. This itself 

is described as ‘ nara ’ ( man ) getting himself elevated to- 
the position of the Lord ( Narayana ). This itself is puru^a. 
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rising to the eminence of Purusottama. A more detailed 
exposition regarding this is to follow in the eleventh 
chapter where the cosmic-form of the Lord is actually 
set forth. 

So long, however, as a man has not been convinc- 
ed * All this is Vasudeva, ’ he remains absorbed in the 
worship of minor divinities and thus secures only insigni- 
ficant fruit. 

Dvandva-moha 

( Infatuation or delusion due to pairs of opposites ) 

So long as a man has not been able to know definite- 
ly ‘ All this is Vasudeva alone, ’ i. e. so long as he is not 
convinced that there is only one reality viz-, Vasudevai 
that there is nothing else except V5sudeva, he remains 
involved in duality or in pairs of opposites. ‘ I * ‘ minep ’ 

‘ you * ‘ yours, ' * he ' ‘ his, ’ — all these are dealings of the 
nature of duality. The dealings of the world go on in this 
very way. Due to this itself there are many struggles and 
conflicts taking place on all sides. Why do conflicts arise ? 
Here in this world there are the two — ‘ I ’ and ‘some 
one different from me. * ‘ I ’ therefore is seen to be ever 
Striving to secure his own happiness by depriving others 
of theirs. So long as the difference between ‘ I ' and 
others ’ remains, this plundering on the part of ‘ I ‘ and 
depriving others of what in fact is theirs is bound to 
continue. This is delusion due to duality. All people are 
involved in it. 
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The conflicts going on between nations, the parties 
that are there in any given country, the desire of one to 
destroy the other, the notion that destruction of the other 
is a means of one's own prosperity, fight for wealth in 
some places, for land in others, struggle for maintaining 
the monopoly of trade and commerce in others yet — all 
these arise out of this delusion or infatuation due to 
duality. 

With a view to ruining one's own opponent people 
go to law-courts paying the pleaders heavy amounts with 
the purpose. Men are delighted to see their own brothers 
lose the case. They glory In their brother's defeat. They 
imagine that they have themselves come out triumphant. 
In the sphere of trade also there are efforts made to ruin 
others and thus secure profit for oneself. Those who 
have knowledge try to ruin others on the strength of that 
knowledge. Those who have power bend that in a similar 
direction i. e. in that of the destruction of others and 
thus on the strength of that power or authority they try 
to bring about their own gain. Those who have wealth 
undo others on the strength of that wealth and those who 
know some craft, on the strength of that craftsmanship 
try to exploit others and thus win their own happiness. 
Such things are going on at present in every country. Why 
does this happen to be so ? That is because all men are 
deluded ( ^ammoAam yanti ) on account of the infatua- 
tion due to pairs of opposites themselves arising out of 
desire and hatred ( iccha-^dvesa-^sciynuthhenu dvandva^ 
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mohena ). Almost all men are under the influence of thia 
delusion. So long as they will be under its influence, ther& 
is no hope of mankind being able to put an end to these 
conflicts and secure any peace. Day by day the conflicts 
are increasing and becoming more and more serious# 
Absence of peace is spreading everywhere. Weapons more 
destructive than the most destructive at an earlier stage 
are being manufactured. This too is due to the fact that 
man is under the influence of delusion due to pairs of 
opposites. 

This dvandva'-moha is the root-cause of all evil or sin 
All evil that has taken place in the world has arisen out 
of this delusion. It is on this account that in the Glt§ it 
has been stated that — 

* Those who have become free from the delusion due 
to pairs of opposites have their evil put an end to and 
resort to the highest lord. ’ 

‘Vide — Punyakarmanam jamnam antagCLtam^ 

Te dvandva moha mnirmuktah hhajante. ^ Gita VII, 28. 

Here it has been stated unambiguously that evil is 
destroyed on account of one's having freed oneself from 
the delusion due to pairs of opposites. It is equally evident 
that as long as the dvandva-moha continues evil is bound 
to continue and suffering go on getting itself increased. 
To uproot all misery from the world, therefore, there is 
only one remedy : to enable people to have right know^^ 
ledge and remove their delusion due to duality or pairs of. 
opposites. No other remedy would be of any avail. 
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State-administration 

FREE FROM DELUSION 
DUE TO PAIRS OF OPPOSITES. 

A question arises at this stage: to-day human dealings 
are taking place everywhere under the influence of the 
ddusion due to pairs of opposites and the same is true of 
the state-administration in various countries; is it or is it 
not possible to free all dealings between man and man 
And all dealings on the part of states for purposes of 
administration from the influence of the delusion ? The 
answer to this is that wherever there is the description 
of the Satya-Yuga in our religious works, it is society free 
from the influence of the delusion due to pairs of opposites 
that we come accross. Oar firm belief is ever becoming 
stronger that the incarnation of the Lord Sri Kr5na had 
only one mission to achieve viz., to put an end to the 
administration of the Kauravas fraught with delusion due 
to pairs of opposites and to establish instead the adminis- 
tration of the Pandavas absolutely free from the evil 
influence of such a delusion. This mission was in part 
fulfilled. Unfortunately, however, Lord Sri Krsija's 
message was not carried out by subsequent generations. In 
fact the Divine Song (Bhagavad-Gita) is a work expound- 
ing the principle of state-administration free from the 
evil influence of the pairs of opposites. And when man- 
kind will pursue the path indicated in this work, — and 
only then, would mankind attain genuine happiness. It is 
in vain to hope for happiness till that stage is reached. 
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To bring this observation to a close, we may as welb 
state that it is not our purpose to institute a comparison 
between administration under the influence of delusion 
and administration free from such an influence, here*' 
Only one observation we must make here for the benefit 
of the readers. It is that as long as there are the fetters 
of this delusion arising out of pairs of opposites, there is 
not the remotest hope of happiness. This is certain. Only 
when the influence of delusion would be removed, would 
all evil be destroyed and real happiness come within the 
range of our sight. 

• Dvandva * means ‘ conflict * ‘ battle ’ • quarrel. 
In every field there is patent the human tendency of 
fighting against the week, destroying them, plundering 
them and thus securing enjoyments for oneself. This is 
the cause of both evil and misery. As the whole mass of 
people is in the clutches of this tendency, both the groups^ 
of nations, the conquered and the conquerors are suffering.. 
When this delusion i. e. delusion to destroy the weet 
through battle and secure enjoyments for oneself would 
be removed from the field of hum in activi ties — and only 
then would happiness dawn on the surface of this earth. 
It is on this very account that those who are free from 
the delusion of battle ( against the week for self-aggran- 
disement ), [ * dvandva-moha-vinir-mukatah * ] are proper 
ly called pwnya loka ( punya-karminah ). 

It was the desire of Lord Sri Kr^na that humaa 
society should take on this shape. At present the Diviue 
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Song is considered to be a work on ethics for individna ls» 
Bot this is an entirely mistaken view. Consider any' 
instruction imparted by the Gita, It teaches man how to^ 
conduct himself in society. The teaching of the Gita,, 
therefore, is very useful from the point of view of the- 
Social welfare. When the Song Celestial will be followed 
in social behaviour, all the present difficulties would be; 
removed, all current woes be put an end to. 

DUHKHA— MOCANA 
( Freedom from misery ) 

Man must endeavour to get himself freed from misery- 
( i<ari tnarat^a-mokslya yatanti ). Old age is a distress, 
anxiety too hastens the advent of old age. At present the 
srruggle for existence has added to the anxiety of men 
and they consequently are getting prematurely old. If man 
is freed from dvandva-mofia, or rather, if begets himself 
freed from dvandva-moha, his anxiety would be removed, 
and old age deferred. Death too is a fruitful source of 
human misery. For, wars take a heavy toll on human life. 
If this toll is lessened as a result of dvandva-moha having 
been removed, this and other kinds of misery to which 
man is subjected would be reduced to a considerable 
extent. A society which would resort to Lord Sri Krsna’s 
philosophy ( mam vyapdsritya ) and carry out all its deal- 
ings'in the light of that philosophy, would definitely put 
an end to all its ills and misery. 

This philosophy teaching freedom from the delusoin 
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of conflict ( or quarrel, battle ) is sub-divided into the 
following sections: ( 1 ) Brahma^niscaya or difinitely 
ascertaining, realising Brahman ( 2 ) Adhysitma-niscaya 
( 3 ) Karma-niscaya or deciding what is karma { 4 ) Adhi- 
Jbhtita*niscaya, ( 5 ) Adhi-daivata-niscaya and ( 6 ) Adhi* 
yajna-niscaya. When understood in all these aspects this 
.philosophy would enable man to understand what he 
ought to do and what he ought not to. All these •( Brahma 
etc ) are expounded in the next i. e. the 8th chapter* We 
will consider the same while dealing with the contents of 
lhat chapter. 


Here ends the reflection on the 
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Sttbhasitas from the Seventh 
Chapter of the Gita 

G 0 Q 

( 1 ) Effort for spiritual elevation. 

Manu^yanam sahasresu kascit yatati siddhaye 

Yatatamapi, ,Masciti,..vetti tattva^\)i 

Gita VII, 3. 

•• From among thousands of men only some ona 
endeavours to secure spiritjial elevtion and even from 
among those who so endeavour only some one definitely 
knows the highest reality." Men are of course ever doing 
something or the other. But such as go along the right 
path leading them to the goal are few and far between. 

a a a 

( 2 ) GOING BEYOND MAYA 

• Mameva ye prapadhyante mayametam taranti te. * 

GUa VII, 4. 

** Those who throw themselves on the protection of 
Me, the Lord, go past the influence of mgya. '' Real 
devotion to the Lord removes all worries. Those people, 
however, who are led by their egoism and fail to be 
devoted to the Lord, only go on increasing their misery. 
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( 3 f Who ARB NOT DBVOTED TO Tin( LORD ? 

' 7{a mam~du^itto ntudfMl} prapadyante naradhamU^ 

Miyayi pahrtaJnanSh asttram bhSvam Siritah 

Gita VII, 15. 

“ Fools, given to evil conduct, basest among human 
beings, with their knowledge removed by mi 3 ;a, resorting 
to a demonaic nature, do not attain Me. *' They go on 
increasing their enjoyments, but they add to their misery 
tfaitittiiieously. 

o c e 

( 4 ) Importance of being pirmlt devoted 
TO one mission 

Ekabhaktirviiisyate * 

Gita VII, 17 

* One devoted to a single mission is superior to all. 
A person with a ficUe mind cannot succeed in his under 
taking. 


fi e 9 ' 

(5 > Limited fruit for those who have a 

LIMITED UNDERSTANDING. 

* Atdavat tu phalam te$am tat bhavati alpa-medhasam 

Gita VII, 23. 



' Mat tba fruit that those with linnted understaadii^ 
secase js Utnited 1 In the absence of an emineiKe in pototnl 
understanding, it is difficult to attain a high positiCn.' f'nr 
t^ tjie intell^ence must be well poUahed and its scope 
whined. 


0 0 9 

( 6 ) The cause of delusion 

' Iccha-dve$a-samtathena dvandva-mohena Bharata 
SarviM^ani sammoham sarge yanti Parantapa. ' 

Gita VII, 27. 

' because of desire and hatred there arise pairs of 
opposites each as happiness and misery and thus are all 
two deluded. ' This is the cause of ignorance and misery. 
Ope who wants to secure happiness should keep fajpsfitf 
away from this cause of misery. 

0 9 0 

( 7 ) PUliJYA-KARMA 

( Those with good or meritorious deeds to their credit ) 

* YeSam tvantagatam papam jananam punyakartnaifam 

Te dvandva-moha-vinirmuktah bhajante mam, 
dtdhavratah VII, 28. 

* Those who practise meritorious deeds have an end 
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put to their sin. They become free from the delusion 
caused by pairs of opposites and. form of vow, resort to 
the Lord. ’ 

* Dvandva-moha'signiii^ delusion to fight or quarrel. 
Waging war one should destroy others and thus win one's 
own happiness,— this is delusion. On account of this it is 
that the troubles in the world have increased. 

. Q - 0 

(8) The desire to be free prom 

OLOAGE AND DEATH 

* e/ara-maraiya-moksajia yatanti ' Gita VII, 29. 

‘ They endeavour to be free from old age and death. ' 
This precisely is the effort that men must make. That is 
to say, men must strive to see that they do not age soon 
and that they do not die prematurely. 
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the eighth chapter 

aksara-brahmaygga. 

i Attaining the Indestructible Brahman* ) 

( 1 ) Six Questions 


fiT w^r )% I 

«r.\n]n ^ i% sr.^tV^ h t « 

•r.'^wn- ifissr i 

sWiSTw V n^rsi^T fh«m.mr»r: * ^ » 

Arjuna said ;— What is that Hrahman ? What is 
adhyntma ? What is karma ( action ) ? Wnat is 
adhi-hhuta ? What is called adhi-doiva 7 Who is. O 
MadhusQdana, adhiyajnft in this body and how ? 
And how are you to be known by those who nave 
controlled theirselves (niyatatmabhih ) i.e. by the 
yogis at the hour of their departure ? ( i & 3 > 

[ As the terms Brahma, adhyatma, adhibhuta 
adhidaiva. adhiyajna and karma are often used, it is 
only mtei that the meaning of these is grasped properly. 
1 1 is with this purpose that these questions are asked 
1<6 2 ] 


( 1-2 ) At the end of the seventh chapter it has been 
s tated that one should know Brahman, adhyatma, karma. 
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y(2) Six aspects of the one Lord. 

II ^ tt 

af^PWrs^ ^ix ^ M « « 

adhibhuta, adhi-daiva and adhiyajna and that at the hout 
of one's departure from this world, one should meditate 
on the highest lord. As the meaning of these terms has 
not been given anywhere so far, a doubt presented itself 
to the mind of Arjuna : What is all this ? What is Brah- 
man ? What does adhj^atma signify ? What is the purport 
of complete action ? Similarly, what should the terips 
adhibhuta^ adhidaiva and adhiyajna signify? What is meant 
by prayanakala orantakala and how docs the knowledge 
of the Lord take place at this hour ? Arjuna put these 
questions to the Lord and began to wait for the answers 
of the same. Lord Sri Krsna is all full of sympathy for 
Arjuna at this and he answers Arjuna’s questions as 
follows a little later. 

The questions put by Arjuna to the Lord are so 
important that in order to remove some four of his doubts 
the Lord is required to make an answer covering a whole 
chapter. From the point of view of philosophy too these 
doubts, are very important and the readers are, therefore, 
requested to ponder over the contents of this chapter 
well and grasp the answer of the Lord very carefully. The 
answer of the Lord now follows : 
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The Lord said*:The indestructible hisrhest principle 
Is Bratima. Its own existence or potence ( sva-bhava ) 
|b called 'adkyatmu,* The operation causing 

the orls^ination (udbhava) of the existence (or life ) of 
%he [living^lbeln^s (bhuta) is called action. O bestamonsT 
the embodied ones, destructible existence [ bsaralj^ 
bfi^vah]ls called Purusa is called *adhidaivata 

end here in the body 1 myself am aclhiyajna, ** ( 3-4 ) 

It [ ( I ) That highest principle which is never destro^ei^ 
s called Brahma. (2) that independent nature which is there 
n every thing right from the beginning is called eilhyetmtk. 
( 3 ) The operation which brings about the existence and 
elevation of beings is called karma. ( 4 ) Destructible nature 
or aspect of things is called adhibhuta. ( 5 ) The sentiency 
m the insentient that is Purusu is called alhiiaivata and (6) 
the presence of the Lord in every body saying ‘ ‘ i ' > 

[ 1 . e, speaking in terms of 7' J is called adhiyajna 3-4 ] 


What is Brahma ? 


( 3-4 ) The first questioif is ‘feim tat Brahma ? * What 
8 that Brahma ? The answer to this is * aksaram Brahma 
paramam ' , i. e. * the indestructible highest principle is 
Brahma.* Of all the principles. Brahman is the highest and 
it is a-ksara i.e. indestructible. Evidently it is ksara^bhinna 
• e. different from the destructible. For, it is stated, latct 
ksaram atitah* (Gita XV, 18 ) i. e. it is past the destructi* 
ble. The indestuctible thus is different from and highec 
than the destructible. 


This Brahman is called in ( a ) destructible ( k9ara ) 
not only because it is not destructible but also because as 
snould be shown at the time of the cosmic-form ( vidva*? 
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filpa )• the eyes of the aspirants mth equanimity would 
lie delighted ( aJbsum-eve, rum- to be delighted ) in it 
Whosoever would realise the Lord in his cosmic fornt 
i^ould have eyes that will be delighted in His cosmic form 
It is called a-ksara also for the reason that for the eyes 
iaksam) there is the state of being delightful ( ramanl- 
yata ). The eyes are delighted by Brahman which assumes 
a manifest form and Brahman which is not manifest is 
indestructible. Vide — 

Dve vava Brahmano rupe murtam cmva amurtam ca 
Brhadaranyaka Upanuad. II. 3, 1. 

• There are two forms of Brah.nan manifest and not- 
manifest. * The eyes are delighted by Brahman which is 
manifest and the non-raanifest Brahman is iudestructi* 
blc. For, it is only the form that is destroyed. Thus both 
the meanings of the word * a-ksara * become true of the 
two forms of Brahman — the manifest delights and the 
un-manifest is indestructible (a-feiura = 1 delighting the 
eye and 2 indestructible ). Readers should well remember 
this as this is again to be of use at a later stage. 

What is the meaning of ADHYATMA 7 

The Second question is * what is day atma ?' The, 
answer to this question is \svabl%avah adhyntmam uev^te 
|.e. Ava bhava is called aUhyatma, Si^abhiva m ians svjkix a or 
own bhava [existence3.i.e. one’s own existence. Here 
a question arises as to whose own existence’ this is. Tna 
answer is that this is Brahman’s own existence. For* 

*At$aram paramam (tattvam) Brahma iti ticyate (tasya 
Brahmanah ) svabhimh adkyatmam Ui ucyatg ’ i, e. ‘ Tha 
indastnictible highest principle is called Brahma and that 
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wbkh i» the svabhiva (i. e. own existence) of thia Brah- 
xsan is itself called * adhyattna* * This is how the passage 
is to he construed. Evidently then the existence of para* 
Brahma is called adhyatma. Where is this * sva-bhava ^ 
aeen ? This * sva-bhava * is seen in every being, every 
thing, and every body. Adhyatma signifies existence 
lesorting to every self*’ The sva^bh^vo- which naturally is 
there in the body of every living being, that which is 
inanifest in every individual self is the sva-bh^vci of that 
Brahman itself. That which becomes manifest through 
the sense-organs, the action-o g ins, mind, intelligence 
and ego-fense,- that is just Brahman’s own existence 
Si^o*hh^ra is fiijn-lhrra, nija-dhatvio. For, it becomes 
€(]tially manifest everywhere. A thing is then; it is seen; 
it is liked or relished. All this is experienced by us. There 
is no place where this uijn-bh^ra is not there. Is this 
p.ijfi4}h^va belonging to every thing ? It is not. If every 
thing were separate, owing to its being different ( from 
every thing else), \\s fivo-bh^va too must be difTrrent. But 
the r/a-i/iafvr of the nature of exi ting, being felt and 
being liked {asti-hh ti-priyatvt-rupa) is alike everywhere. 
Hence it is not the characteristic of things separated 
one from the other. It is the nature ( sva-hhava. lit- own 
existence) of ak5ara Brahman which is uniform, unbroken 
and undivided everywhere. For, this is the only thing 
•equally piesent everywhere. This very is called 

4idybtPia. For, this sra-bh^ra becomes manifest in every 
individual being. It is called cidhyHnio> because it is ia 
^vety itman. ( adhin^pna ). 
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Two things have been set forth so far ; f 1 ) There is» 
the indestructible highest Brahman and ( 2 ) there is 
Brahman’s own evistence being manifest in every indivt- 
dual self. To turn next to the third question— 

What is Karma? 

The third question is— What is hctrind ? What is the 
nature of tne beginnin^less fljw of into wh*ch 

have fallen all living beings. The answer to this question 
is given in the words. 

bhut^^hhwodblmvak(i,r(i\ visargct^i k(irm%*Ba^jnitc^ 
i. e. the operatiori which is the cause of the origi laiion 
of the existence of every being is Bkula = all living 

beings. And the bh‘iva or existence of these living beings 
is bhuta^hh^va. The existing or living of beings becomes 
manifest due to this bhuta-bhlva* B ku^ci -bhiva sho\x\(i be 
understood to signify the life of the living beings. All 
living beings exist or live. This itself is or 

the bhuva of the bhutas. That which causes the origina- 
tion of this bhuta-bhioci is karma. Udbhavasg to be high 
or higher, to attain the higlest st ite, Nitu:illy bVUi- 
hhlva-ui-bhzva-k%ra signifies * the effort made for the 
elevation of the life of all beings. * That due to which the 
life of the living beines will be higher, more developed,, 
more elevated, more evolved, that is karma. ’ This effort 
ior evolution, it is necessary, is of the nature of vi-sarg^. 
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* Visarga ' means ; ( 1 ) to send ahead ( 2 ) ta 
tndeavour ( 3 ) to give up, give away, to offer ( 4 ) to- 
fashion out, to prepare ( 5 ) to be free 6 ) to bring inta 
Kght. The nature of karma becomes quite clear on scc- 

jjg how visarga appears in the light of these senses— 

\ 

( 1 ) to urge or impel with a view to elevating tha 
ife of animate beings ( 2) to endeavour with the purpose 
bringing about the spiritual progress of all living beings* 
(, 3 ) to give away gifts, to offer or sacrifice for the sake 
of the developments of animate beings ( 4 ) to prepare for 
the raising up of the life of beings, to fix up the plan for 
ijollecting the necessary material or equipment, ( 5 ) ta 
aecure liberation for the betterment, the elevation of the 
life of beings» to remove bondage or to put an end to 
dependence ( 6; to show the path of light for the develop* 
inent of the life of animate ones. These are different senses 
of the cUuse. * b/iu/a-b/iitiodbkivakarah vis^rg:^}} \ In 
order to make it possible to follow the clause, the senses 
of the term *vi-sarga’ have been set forth. If the readers 
devote greater attention to and ponder over the word, they 
would be able to grasp the meaning well. They should, 
do so and try to understand the extent of the flow of 
iiarma. Whatever is done which results in causing the 
beings to come into existence is karma. 

( 1 ) There is the indestructible highest Brahmani^ 
one ( without a seconds, (2) the existence of this Brah*^ 
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man becomes manifest in every individual self, ( 3 ) the 
efTort for the manifestation of this self is called karin0 
(action). Thus are the answers to the three questions t# 
be related. There is the ur.broken, undivided, indest(uctl»# 
ble hi{;hest Brahman, it has its natural existence arising 
just out of that Brahman itself ( svti yambhu sva-bhavi* ) 
This becomes manifest in the existence of the 

individual self. This manifc'^tation too is beginningless 
For, this is just its own existence. Just as Brahmin is 
without a beginning, this existence of it ( sva-bhiva ) too 
is beginning! css. It became minifest in the exi'^tence of 
the ( individual ) self. In the individual 5ell*s existence 
thus tliere h is appeared smallness or limitedness. This 
smallness or limicedncss must get itself developed. The 
cfTjrl for this development too is without a beginning. Fot 
the manilestaii n of Brahman in the existence of the 
individuil self too is beginningless. Naturally the en« 
deavuiir for the development of this individual self also ie 
beginningless. Coming into existence as beings, causing the 
origination of the existence of beings and likewise offering 
( vi-sarga) for the origination of the existence of beings— 
ah this is a beginningless effort and this continuous flow 
oi action is characterised as one without a beginning. 

Readers should carefully understand the relation ot 
each of these to others. The question of the beginninglesK 
flow of action has been expounded here. This is a very 
important question. Earlier, at Gita IV, 24, in 
Brahma arpanyxm Brahma hamh 
Brahmignau Brahma^ hutam 
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Brahm^mtena gai^avjfom Brahma^ 
barmasamidhoa 
ond in 

Aham kratuh ah*m yafiith svadhaham 
a}t%init?xihi>n 

Mantros^Ofn ahameva Sjyam 
aham ag>ti\} aham hutam 

rCita 16 ) 

TVs very thing hn bisn brought out. The verses 
mean— 

' Brahman, itself is oblation, A'e, ofT^ring. the act of 
giving etc and ‘ I am myself kratu, yajna, svaJha, medU 
einal herb, incantation, g' 132 , tiro aid oblation.* In both 
these verses it has been shown that both the terms ‘Brah- 
man* and *aham' refer to one and the same principle. That 
orhich is B.ahman is ' ahim’ too. In the verses under 
OOBsideration (VIK, 3-4) alsb *he s.i ne truth is contained} 
( 1 ) There is one B ahman ( without a seond ). 

( 2 ) Its own existence t gva-bfiav'i I b scomes mani- 
fest in the existence of the inliviJml self. 

( 3 ) The effort wh'ch is responsible for the origina- 
tion of the existence of the beings or the indi- 
vidual selves is karma or action. 

That which is Brahman, one without a second, cm— 
not have an existence apart from itself. The characteristic' 
«l origiiiatmg ( the existence of beings ) also belongs to it 
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( Brahman ). Obviously then, these three descriptions are 
thedescriptions of the three aspectsof the same principle* 
Thus has it been sho^vn here as to how the highest Brah> 
man, its own existence [as beings] and its actioti ( karma) 
are non- different and belonging to all times ( i. e. present 
there since times immemorial ). In the verses indicated 
above ( those from an earlier portion of the Gita ). the 
action ' — nature of * Brahman ’ and * aham * is shown;, 
and the same has been described here in other words. 
Brahman’s own existence is adhyatma ( in every indivi- 
dual self) and this tl>wof action also is just its (Brahman’s) 
own, throwing light on itself. Readers should very care- 
fully understand the relation of these descriptions to 
each other and the h irmony in them and should realise 
for themselves the truth contained in them. 

What is meant by ‘adhibhuta* ? 

The fourth question put by Arjuna is ' adhibhutamf 
him proktam ? ’ i. e. * what is called * adhibhuta. ' Lord 
§ri Kr^na answers the question in the following words 
that existence which is liable or subjected to destruction 
is called adhibhuta’. All objects in the world are included 
in this k^rabhuva. The apard or lower Prakrti referred to 
in the seventh chapter is itself this k^^ra bh%va- Vide — 
BkvimirapoS lalo vivuh kkam mono buidh'ireva ca 
Ahamkira Uivam me bhinna prakrtirastadha 
i. e. The Ave elements, mini, intelligence, and ^o- 
sense— thus this Prakrti ( nature) is eight-fold * VII, 4. 
This itself is femora and this itself vrhal 
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4ivee objects there are in this world are only forms of thd 
ieight-dold Prakrti ( of the Lord ) and the lower Ptukrii 
(of the Lord ) is itself adhib/wfa. 

BhQta signifies entity, existence. Whatever objects 
iiave come into being are * bhQta.' This is the form ot 
ihe a^tadha-Prakrti or eight-fold ( lower ) nature of th^ 
Lord. This itself is manifest Brahman ( murta BtahmanJ) 
Or, this is the body of the highest self ( or the higbesi 
Bradman ). There is ( only ) one Brahman, its own exist- 
once is adhyatma (i.e. in every individual self). Its effort 
(to bring the beings into existence) is karma. Brahman 
which has been thus described at an earlier stage has 
itself this 1e?ara ( destructible ) existence, this destructi- 
ble body or eight-fold existence arising out of Prakrti or 
briefly this * adhibhuta. * The entire aggregate of what- 
ever is existing itself is ‘ adhibhuta * and that same is the 
cosmic form ( viiva rupa ) of the highest Brahman. ’ 
Readers must have been able to follow that what is 
described as * k^ra bhava ' bere is itself called * k^ra 
puTtt§a ’ at Gita, XV, 16-18. ’Ksara puru?a, ksara bhava, 
k^ra saUa, and oatabhoia are all one and the same. It is 
not many principles, but many aspects of the same princi- 
ple, that are being described here. Readers should care- 
fully understand this. This very matter has been described 
in the seventh chapter. Here it is being set forth in a. 
different way. 

What is adhidaivata ? 

The fifth question is ' what is called *adhidaivatck 
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4 adhidaivam kim ucyate)? The answer to this <w that 
Purii9a is adhidaivata ( Puru^b aUhiJaimtam ). This ia 
how Arjuna's quesiion is answered by the Lord. In the 
.preceding chaiuer ( i.e. the seventh chapter ), the name of 
the a^tadha Prakrti has been given to be ‘ k?ara ' and tba 
higher ( or highest ) Prakrti which has been described t» 
he of the nature of the individual selves,— that same ie 
here called by the name of Purusa. 


Seventh Chapter 
A%tadha prakrti 
( Eight-fold nature ) 

Aperi prakrti 
( Lower nature ) 

Fara prakrti 
( Highest nature ) 

Jiva-bh\ita 


Eighth Chapter 

Ksara, adhibhuta. 

( Destructible, that 
which is in all things 
Ksara bhava 
( Destructible things )i 

Ab^ra. Purusa, 
aahidaivata 

Adhyutma, 

Sva-bhava 


Aham Ak^aram Brahma 

VII, 4-6 VIll, 3-4 

Readers should thus compare the statements In botli 
these chapters and try to understand their signi6cance» 
The living being— the principle of self-which is 
everywhere is itself called here ‘Puru'a’ and ‘ ddhyutmi.* 
There remains one question now. To turn to it and the 
Answer made by the Lord— 
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Who is adhiyajna ? 

The sixth question * adhiyajnah katham kotra dihe ?* 
4 Who is adhiyajna here in this body, ho^v ? ) Lord 5ri 
Krfna has thus anstvered the question : ‘ In this body I 
■nyself am adhiyainj* The aacrilije which U taking place 
in this body, the action thnt is in the body — with re(er> 
cnee to that the presiding divinity becomes manifest 
etitb the word ‘ aham * ( ‘ I ' ). 

Human life is a sattra or long sacrificial session last* 
i ng for a hundred years. Tnis sacrifice, has thus beea 
desciibed in the Upanisads: 

Puruso vava yajnah tasya yani c^turviitjtti 
tat pratah savatutm l.Atha yani cittdeatvarimiat ifirstfi 
tat madhyandinasavanam 3. Atha yanyastacatvarim^t 
iKirsat^t trtiyam savanam 5. 

Chandogya Upa. Ill, 16. 

The purport of this Upinisadic passage is ‘Man veri^ 
is a sacrifice. Those which are the twenty four years of 
bis f life ), thit is the morning libation. 1. Now, those 
which are the forty four years, that is the midday libation 
3. And those which are the fony-eight years, that is the 
evening libition 5. Hum in life is here regirdeJ as being 
an extra*ordinary kind of sicrifice. The morning time of 
the sacrifice consists of 24 years. Tne duration of the 
afternoon is forty-four years and that of the evening forty- 
eight years. Thus the sacrifice lasts for 24f44+48-115 
years. Human life must thus consist of a sacrifice. This 
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sacrificial life must be made holy. The presiding divinity 
of this sacrifice in the form of human life is the same 
who dwells here in the body and is called * 1/ As this is 
the presiding divinity of the sacrifice, he iscalled adhiyajna, 
This same is described elsewhere as ‘ yajnapuru^a^ yajnar 
yeva, yajnatma^ yaj^esvara, yafixesa, yajnapati, yajmbhah 
dajna-bhokta* i.e. the Sacrifice-Man, sacrifice-god, sacrifice- 
essence. lord of the sacrifice, master of the sacrifice, witbj 
sacrifice in his possession, one who has a share in the 
sacrifice, one who enjoys sacrifice, etc. Who indeed is 
this lord of the sacrifice ? The same as was described 
earlier as * the highest Brahman.’ That same is the ‘Sacri- 
fice Man’ here. For, this one Himself being manifest in 
beings, dwells in living beings one and all. This one Him 
self practises the highest kind of action which is the 
highest human goal with a view to making manifest His 
own power. This one Himself becomes manifest in a 
gross form in His ksara bhiva and this one Himself being 
of the nature of sentiency everywhere has pervaded the 
universe — a modification of Prakrti-in the form of puru5a. 
This one Himself presides over the sacrifice in the form ot 
human life. 

Thus the answers to these six questions have describ- 
ed the six aspects of one and the same highest Brahman, 
Six men, as it were, experience that highest Brahman 
The aspirant should have this experience and thus realise 
the strength of his own nature or real essence. This in 
other words means that the aspirant should secure know 
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( 3 ) Means at the hour 6t deatli 

nr i 

n: srnrih h »T?rrarnrih umi 

if n sifSTin 

^ ^ ?r^in u^ii 

nsTife^ nrr^g nwgwr n- 1 

3rwir«ntn3^sT%?raT npnmfhmi 
?nr% 'Tra?3i% a?rJt wcw 

One ^ho at the hour of death remembers just Md" 
4ind havinfif ^iven up his body goes to the yonder world» 
^fie attains to my nature — there is no doubt regarding 
thIs.Or who.son of Kunti, remembering whatever nature» 

ledge of the self. On this knowledge of the self depends 
all human progress and hence everyone should be able to 
have this knowledge of the self. Genuine progress or real: 
elevation of humui beings is impossible in the absence 
of such knowledge of the self. Only by knowing one^ 
self properly can man decide as to what is his duty. Ortly 
thus does he know his strength well. Only thus do hie 
inherent qualities goad him on to acts of bravery. Only 
thus does it become possible for a man to devote himself 
to the service of humanity or why of the cosmos, service 
which obsolutely flawless, and only thus does man 
secure genuine spiritual elevation. There now remains 
only one question. To turn to the understanding of tho 
answer which §ri Kr5na makes to it.— - 
2 
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one gives up one’s body in the end, that very nature 
doth he attain, associated with that nature that he ever 
Is. With your mind and intelligence dedicated to Me,, 
therefore, do you always remember Me and figtit; thus- 
there is no doubt that you will reach Just Me. WlCh 
your mini steiiy on of of mslitition 

[ abhyasa*^yoga-yuktena ], ( with your mind. ) not 

golniT elisvi^rd, [ 1 t}.3iriit j tvtc Udliticin; C OaI 

Me j attains the brighest divine Purusa. 5-8. 

(If a man would keep on rermmbsring the Lord^ he 
would remember Him even at the hour of his departure from 
this world. He who would remember the Lord at the hour of 
his death would definitely reach the nature of the Lord. IVhat 
ever state a man constantly remembers, that same he attains 
even after leaving hxsbody.as a result of his mind having been^ 
steady in that state. He who would have an auspicious state in 
his rnind would have an auspicious state as his goal-he would 
reach it. Whosoever would have an inauspicious thought a 
feeling in his mifid would reach an inauspicious state. Regard^ 
ifig this there is no doubt, A man should, therefore, always 
remember ( meditate on) the Lord with his form pure, sentient 
and free. Having fixed his mind and intelligence on Him^ 
he should lose himself into the Lord. By doing so, he would 
undoubtedly attain the Lord*s own nature or state. And even 
if such a person who has been one with the Lord would fight,, 
he would reach the Lord himself. To thus go on constantly 
mediating on the Lord is called ‘ abliyasa~yoga *. By this 
yoga of meditation, our mind becomes fixed on the Lord 
and it does not then wander hither and thither. One who has 
been able thus to perfect his abhy asa-yoga, attains the nature;: 
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of the highest divine Purusa which obviously means that th$ 
aspirant becomes idtsntified with or merged into the Lord) 5^8» 

^ Preparation for the hour of 

DEPARTURE FROM HERE. 

( 5-8 ) There is no doubt regarding the fact that ^ 
person remembering the highest Lord at the final hour — 
the hour of departure from this world-attains the nature 
of the highest Lord*. This is what the fifth verse brings out. 
He who would well remember the Lord at the time of 
leaving this mortal coiU and just that person would attain 
the nature of the Lord. But this is a very difficult task. 
At the hour of a man’s departure to the yonder world, his 
body becomes loose, his brain ceases to work efficientlyt 
mind, intelligence etc get themselves exhausted; it then 
becomes impossible to think of anything properly. Some- 
times the physical ailment or torment becomes unbearable. 
So many fall into a swoon. How is it possible to remember 
the highest Lord at such an hour ? A question of this 
nature arises here and every one agrees that this question 
is asked only in the fitness of things. All this is ody meet. 
But by way of an answer to all this, we have to state only 
this much that whatever the extent of physical reduction 
of a man at the time of his death, howsoever worried or 
troubled he may be then, his speech perhaps has begun 
failing him and yet he calls his sons to his bed and he does 
tell them some thing. This obviously means that he does 
remember worldly things. If he remembers worldly things 
in this difficult hour, he definitely wound be in a position 
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to remember the Lord. For this, it must be carefully undei^- 
stood as to how it is that at the hour of death the mail 
remembers worldly things. The answer to the questioa 
• how does he remember secular things ? ' is this that he 
remembers them because he thinks of them day and night 
and is thus ever engrossed in them ? Being engrossed with 
worldly things by day and by night is thus the cause of 
bis remembering the worldly things at the time of death 
or during his last hour in this mortal world. 

If this be true, we have here been in a position to 
ascertain a very important rule viz., that whatever a 
human being will be thinking by day and by night — that 
he will remember at the hour of leaving this world. This 
very rule is enunciated in the sixth verse. The purport of 
the verse is — 

“ Whatever thought or entity a man is engrossed in 
by day and by night, whatever he remembers by day and 
by night, — being influenced by that thought or entity, he 
attains that thought or entity and even at the time of 
giving up his body, he remembers that very thought or 
entity/' The cause of a man remembering things of inter- 
est in this world is just this viz., that he is thinking by 
day and by night aboubt worldly things. If, however, he 
were to meditate on the highest Lord all the time, he 
would remember the highest Self at the hoar of going to 
the yonder world. For, the quality of mind is uniform : 
Whatever he ever remembers or meiitates on^ of that 
( thought or nature ) he becomes possessed^ with that ha 
gets himself associated. 
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Here the main principle is that of being influenced 
liy that e^cistence or nature ( tad bhava bhavitah )• The 
nature by which the aspirant will be influenced, he will 
attain. The form of that bhava ( nature ) will be seen in 
bim. For instance, a man who is engrossed in flghts and 
conflicts all the twenty-four hours of the day does not 
think that there is anything wrong in those fights and 
conflicts. A soldier going every time to the battle-front does 
not think it in any way difficult to deprive others of theic 
life. He who ever thinks of not-killing ( a-himsa ), how 
ever, drinks water only on having made it pass through 
a piece of cloth just to make sure that there is no living 
being ( howsoever small ) in it. A peison whose business 
is that of lending money and charging interest on it never 
realises that his poor clients are crushed under the burden 
of his interest and undone by the tricks of his trade. Capi* 
talists whose only concern is the increase of their wealth 
never for a moment think of the trouble and affliction to 
which the labourers working for ^them are subjected. 
Kings and emperors whose only business is to get ever 
larger revenue from their subjects in the shape of taxes 
and spend the money thus collected for their own luxury, 
forget altogether that the right thing to do is to spend 
that amount for bringing about the welfare of the people 
in general. A man's mind is coloured by or takes the com* 
plexion of whatever he constantly thinks of. All that has 
been set forth above is thus the result of being influenced 
by what one is ever thinking of. This is tad'^bhava-bhivh 
If t}iis trueii^it surprising that the aspirant wou^ . 
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remember the Lord at the hour of his departure from the 
world as a result of his ever having meditated ou the 
Lord? 

There are some insects or germs on trees and herba^ 
there are some living beings, may be so small as to be 
visible only through a microscope, on flowers. Now these 
insects, germs etc are having the same complexion as that 
of the trees, herbs, flowers ect on which they live. 
Readers should try to understand why the complexion of 
these beings and the trees ect to which they resort is the 
same. The answer to such a question is this that these 
beings receive the complexion of the trees, herbs, flowers 
on ahich they are found because they ever think of those 
trees, herbs and flowers. If a man be ever meditating on 
the highest Lord, he too similarly, will take on the com* 
plexion of the Lord. There is no doubt regarding this. 
In order to bring this very thing out has the Gita said— 

Sa madbhivam yiti n^styatra sam^'ayih (5) 

( He reaches the same state as I, there is no doubt 
in this respect ) 

Mam evai?yasi asams'ayam ( 7 ) 

( Undoubtedly he would reach Me ) 

Paramam puruMtn divyam yati ( 8 ) 

He reaches the highest divine person ) 

*' The aspirant thus ever meditating on the Lord 
attains the state or nature similar to that of the Lord. He 
reaches the highest Puruja. Tnere is not the least doubt < 
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about this. But only that aspirant who would have him-^ 
self merged in the nature of the Lord would attain the 
Lord. " 

Just as iron put into blazing fire becomes possessed 
the nature i. e. heat of fire; just as fuel too assumes in a 
similar manner the nature of fire — in the beginning it does 
aot burn, but later it becomes one with fire and begins 
burning in the same way as fire; obviously in these instances 
iron and fuel assume the nature of fire and are possessed 
of all the characteristics of fire -even so, this aspirant who 
has perfected himself by constantly meditating on tlia 
Lord becomes possessed of all His characteristics and 
begins appearing as bright. He, in fact, has the nature of 
the highest Self. He, as it were, becomes at this hour the 
highest Self. Man ( nara ) becomes God ( Narayana ), the 
individual self ( Jiva ) becomes the highest auspicious 
principle ( ^iva ), a puru^ becomes Purusottama. 

It is by fixing one’s mind and intelligence on the 
Lord( mayiarpitamanobuddhih ) thal one attains this state 
fiiH of strength. It is only when a man devotes his mind 
end intelligence to the Lord without allowing either of 
them to be directed towards any selfish purposes — and it 
is only then-that this might i. e. the state of being of the 
nature of the Lord is attained by him. This itself is called 
abhyasa-yoga. ’ 

ABHYASA-YOGA 
( Constant meditation over the Lord ) 

Here there are two characteristics of the path of 
^constant meditation ( abhyesa-yoga ) 
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( 2 ) ^Tad-bhava^bhavita * — being influenced by the 
nature of the Lord 

( 2 ) Being *[ mayi = Isvare ] arpitamanobuddhih*i.(^ 
devoting one's mind and intelligence to the highest Lord^ 
These are the two characteristics or perhaps it would be 
better to say that these two are to be regarded as the 
means of the attainment of the Lord-being influenced by 
the nature of the Lord and devoting oneself to the highest 
Lord. There is a similar means — the third one viz *cetasi 
nmyagimina * — not allowing the mind to be directed 
ftny where else, keeping it ever fixed on the Lord, losing it 
into the Lord.This can be achieved by devoting one’s mind 
and intelligence to the Lord. This then is the * abhyasa*^ 
yoga.^ This is to be practised uninterruptedly. This can 
be perfected only by carrying it out without a break. If 
a person were to practise this for some time and then give 
the same up, he would never be able to attain perfection 
( siddhi ). Passages indicating this uninterrupted practice 
of the abhyasa-yoga are — 

• Sada tad-bhava^bhavitah ’ ( 6 ) 

( Ever influenced by the nature of the Lord ) 

‘ Sarve^u kilesu ’ ‘ mayyarpita-mano-buddhih* [ 7] 

( At all times with mind and intelligence devoted 
to Me ) 

The terms • i^^dd ’ ( ever ) and * sarvesu fcafesu • ( at 
all times) in the above citations indicate the uninterrupted 
mature of the practice. And carrying on a practices 
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uninterruptedly, repeating it again and again itself is 
jfirhat is signified by thy root * abhyas I^aturally then 
• abhyasa-yoga ’ signifies meditating on the highest Lord 
pver and over again, meditating on Him always. The 
ISspirant who thus practises his <ibhya$a~yoga attains the 
highest Lord. He sees within himself ( or his self ) the 
presence {bhava s existence, presence) or might (bhiva =* 
prabhava, might ) of the highest divine Lord. This is the 
ultimate perfection to be attained by man. 

The writer of this commentary on the Bhagavad- 
gita had a similar experience. For months he had made it 
a rule to read the Gita whenever there was nothing else 
on hand. Due to such a reading of the Gita having taken 
place for two months without a break, the writer found 
that whenever woke up from sleep, there was some verse 
from the Gita persenting itself to the mind. The mind 
used in fact to be found already thinking about such a 
verse. This evidently means that it had become the habit 
with the mind to think of some versa* from the Gita when- 
ever there was any leisure. The same work used to conti- 
npe even during sleep. This too will bring out that the 
work which is constantly entrusted to or being got done 
by our mind is one that makes the mind full of it. Our 
jmind, in fact loses itself into, becomes indentified with, 
that work. 

The last hour 

Here the phrases * at the final hour, at the hour oil 
departing from the world ' or ' at the time of leaving this 
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mortal coiF have been used repeatedly. It is necessary^ 
therefore, to think as to the meaning of the phrases. All 
understand the phrases to signify * death \ But even 
regarding death may as well be asked: what death is 
meant here 7 For there is a momentary death, daily death 
( sleep ), death in the form of another stage of lifa 
having been stepped into ( avasthlntara^ for instanca 
leaving boyhoed or girlhood and stepping into youth ), 
death in the form of the end of ignorance (being twice-born 
on account of the upanayana samskara^ having another 
birth ), death leading to a change of body ( mahamrtyu ), 
destruction of the universe, great destruction of the 
universe cct. All these are called *anta * too. Momentary 
• anta \ daily * anta \ ‘anta’ of a stage of life, *anta* of 
ignorance, ‘anta’ of body — thus there are many kinds of 
anta\ If, therefore, is well worthy of our consideration 
viz., to understand what kind of ‘anta* is intended here. 
In fact, all kinds of ‘anta' are intended here. 

If any body would understand the purport of this to 
be this viz; at the time of every kind of *anta' ( end ), the 
Lord ought to be remembered, the Gita teaching here 
would amount to ‘ every moment ought the Lord to be 
remembered’; for,cvery moment there is the death of men 
taking place. [ Every moment we are meeting our deathi« 
going so much the nearer to it ]. No moment, tberefordt 
ought to be allowed to pass without remembering the 
highest Lord. 

Sleep too is a kind of death. During sleep, the soul 
in a way leaves the mortal coil; sometimes a man als(» 
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gets an experience of having left his body. If at the 
moment of a roan’s falling asleep there be some auspicious 
thought present to his mind, that same auspicious thought 
would continue presenting itself to his mind for the entire 
duration of his sleep. If a man be ill and if at the time of 
going to bed, the thought that he is free from discease is 
steady in his mind, till the time he is asleep this thought 
would be there in his mind and on being awake he woul4 
feel he is much more healthy than before. Similarly if at 
the time of going to bed a man would be thinking of the 
highest lord, during sleep too he would think of the Lord 
and he would thus secure extra -ordinary delight. One 
who would thus repeatedly have this expei ience everyday 
would at the final hour i. e. at the hour of death too surely 
remember the highest Lord and be liberated. 

Man has two minds : one functions during waking 
condition and the other in sleep. That which (unctions 
during sleep is asleep during one's waking condition. That 
mind which is active during waking condition is asleep 
during one’s sleep. The impresskns left on the mind 
functioning during waking condition are collected in tha 
mind which functions during sleep and so peculiar is this 
mind functioning during sleep that it never bothers itself 
to doubt or question or object to anything that presents 
itself to it. Instead it accepts whatever presents itself to it 
and it begins influencing ( man ) accordingly. It is, there* 
lore, necessary always to have auspicious thoughts present 
n mind. One whose intentions are auspicious would hasip 
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<4) Meditating on the highest Lord- 
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bis higher mind too sticking to those auspicious intentions 
and thus being auspicious itself in the end. 

He whose higher mind will keep on remembering the 
Lord, would find that it never gives up the thought of the 
Lord. His mind would thus assume the from or nature of 
the Lord. This is the result of continuous meditation. This 
is the explanation and exposition of this means used 
Uninterruptedly. If the readers would devote enough 
thought to the matter, they would understand an excel- 
lent rule of securing their health and they would be able 
to find out the path of their elevation. If the thoughts are 
ever healthy a person becomes healthy and if the thoughts 
are unhealthy the person having them becomes unhealthy 
This lule the readers would understand and they would 
also have secured the means of attaining the abode of the. 
highest Lord. This path is thus one helping men secure 
their elevation and thereby it would be possible for men 
to secure their worldly as also other-worldly prosperity# 
>low the path of meditation is being set forth. To turn to 
the same— 
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A man who would meditate on (the hig:he$t person) 
ancient, controller ( ol aught ), more minute than the 
minute, sustaining all, of an inscrutable form, refuH 
gent like the sun, past darkness [ a person who would 
meditate on the highest person-] at the hour of his 
departure [from this world ] with mind [absolutely ] 
steady, [ himself- ] full of devotion, having well estab- 
lished his breath between the brows, would attain that 
highest divine person ( 9-10 )• That which those con- 
versant with Veda describe as indestructible (a-fesam), 
that which self-controlled persons ( yatayah ) with 
attachment [to enjoyments] put an end to enter, that 
desirous of which [ they ] observe [ the vow of ] celU 
bacy, that place [ or state] 1 shall briefly describe for 
you. (ii) He who having controlled hll gates [of sense- 
organs ] and having kept the mind properly restricted 
In the heart, having placed his breath in the head, 
having well taken his stand on a firm sustenance of 
yoga, uttering the ( one indestructible ) one-lettered 
Brahman viz. ‘ Om ’ abandons his body [ while ] 
meditating on Me,— he attains the highest goal 
igati ). ( 12-13). 

[ The Lord is omniscient. Evidently there is nothing 
which He does not know. He is ancient and since dayt 
immemorial i. c. always has He been the controller ani 
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rnler of all. He ie the only all-powerful ruler of the world. 
Be is extremely subtle and the one resort of alLTo meditcUe 
on Him with form unbroken and infinite is a very difficult 
task. As He is full of refulgence darkness cannot remain 
by His side. It is but meet that all should meditate on this 
highest divine Person. At the time of leaving this worlds 
being full of devotion and having raised and fixed the 
hfeath between the eye—brows^ one who meditates on this 
one reaches Him. This very highest person is called * a* 
Jcsara ( indestructible ) by those who are expert in the 
Veda-lore. Those who have turned their back on enjoy* 
ments enter into this one and for the attainment of just 
this one himself do people observe the vow of celibacy.. 
This is the briefest description of that highest place 
( position or state ). Control your sense^^organs^ keep the 
mind steady in the heart and having fixed your breath 
in the head ( between the eyebrows practise meditation. 
One who while muttering the sacred syllable *OM ’ and 
meditating on the highest Lord leaves this mortal coil, 
definitely reaches the highest state 9*13. ] 

The hour op departure 
( 9-13 ) Here it has been indicated as to how a man 
should meditate on the Highest Person at the time that 
he is leaving this world.* Pray^nakalu * and* anta-kala • 
both mean primarily ‘the hour of death. ’ But it has a 
secondary sense also viz., ‘ every moment. ’ For every 
moment is man going so much nearer death; every moment 
he is so to say entering the mouth of death. Every mom-^ 
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ent some part of his body is getting itself reduced* 
Every body becomes ne^ in a period of seven years. This 
means that the atoms ( or particles ) that were there eact 
lier get themselves removed, miking room for new oneSf 
This change is taking place gradually every moment* 
Human body weighs two maunds and it gets itself changed 
in seven years. In keeping with this calculation, supposing 
it is accepted, every day 2/J tolas of particles must perish 
as a result of their death and the same amount ( i. e. twa 
and a half tolas ) of new atom^ mu^t come in. This is the. 
approximate calculation regirding the change. This 
change is quickened considerably by observing fasts. Be it 
as it may, in the way indicated so far, every day there 
takes place in the hum in body the death of this quantity 
of particles and every day there enter into the human 
body an equal quantity of new particles. In the first part 
of life as there is a greater increase of particles than 
their destruction, the body grows. In later life, the nunber 
of particles meeting their death is, on the increase and 
therefore the body gets itself reduced. If every day, two 
and a half tolas of particles are to die, it wotld be pjssi* 
ble to understand how much of death is taking place 
every moment. This then is death taking place every 
moment. This same may be regirdel ( collectively 
speaking ) as diurnal death. Every moment, every diy a 
given amount of our body his to be abinl^nei. At the 
time of leaving the body, it is necessary ihit a mia 
should remember the Lord. If every moment there is the 
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abandonment of particles i. e. the abandonment of 
[ a part of the ] body, every moment being the time bl 
ideath, it is necessary, that men go on meditating on tb6 
Lord all the time. 

Waiting ( being prepared ) 

FOR THE LAST HOUR 

Besides, if a man would not regard every moment as 
the time of his death, he would not be in a position t6 
get any idea as to when his death is to take place. I( he 
thinks that after a hundred years he is going to die, his life 
would consist of a hundred years. Even if this be true; 
no one can be sure that he would definitely live as long as 
that (period of 100 years )• If he goes on imagining that he 
is going to live for a hundred j'ears, it is quite likely that 
death would present itself to him much earlier and that he 
may not at all be prepared for the event. Thus he would 
be incapable of remembering the Lord in the last 
moment and his whole life would turn out to be a waste; 
Hence it is absolutely necessary for him every moment to 
keep on remembering the Lord so that at the moment of 
death, he would be in a position to remember Him well. 
He who remembers the Lord every day, is as a result of 
his habit able to remember Him at the moment of leaving 
this world. A person arguing * where is the hurry juSt 
now ? I shall remember the Lord in my last moment * 
would discover that he was under a delusion and this 
discovery would be too late to be of any use to him. He 
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not be.i^ble to remember the Lor^ at £|11. He 
Jbe afflicted by the physical torment pf the moment. It ia 
pecessary, however, that a man is able to remember tbp 
)Lord even in the agony of the last hour. It, therefore, ..is 
proper for the aspirant to practise meditation over 
Lord all the » time ( right from the beginning ). 

The time of departure 

Here there is the mention of the time of departure. 
Which is this time of departure ? A little bit of reflection 
would enable the readers to know that man is ever leaving 
( or preparing to leave ) this world. He is ever a pilgrim 
with the highest abode as his destination. His is an 
eternal pilgrimage. He has boarded the train of worldly 
existence and he is ever progressing. Those who consider 
this existence as something lasting are mistaken. Man is a 
traveller, ever going ahead on his path. The path is long. 
Man, therefore, is ever going, ever walking, ever covering 
distance so as to reach the goal. The whole of his life- 
time is the time of his leaving this world. For, a pilgrim 
has all his days as days of departure. When he would 
reach his abode, his journey would come to an end. Every 
moment till then is the moment pf his departure. To 
remember the Lord at the hour of departqreis 
same thing as remembering Him every foment. JWpll 
.then. Tne next question is : how would it be possible ,for 
a man to remember the Lord every moment ? By tf^e 
practice of ‘ a-jap^-japa * along with every breath ia the 

3 
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manner * * Soiham ’ or * Aham sah. ’ Such a practice of 
a-japa-japa ’ would make meditation over the Lord- 
possible as long as a man continues breathing in and out^ 
Remembering the Lord would terminate only when the 
man would breathe his last. In ' so ah tm ' or ‘ aham ’ 
it is ‘ omkara ' itself which is the main. The point can 
thus be explained : — 

[s+]0[+ha + ]MsOM 
A ( +ha + )M[ + sa]*A [U]M 

In this ajapa japa too it is the syllable Om that is- 
the main. If every thing a man does is done with the 
ppirit of dedicating to the Lord, he would get the credit 
of having served the Lord every moment of his life, 
without a break in the process, anywhere. Thus having 
effected the * worship of the hiahest Self ’ with one’s own 
actions ( Vide — Gita XVIII, 46 ), it is possible for a man 
to have meditated over the Lord continually . With mind 
that would be absolutely firm, with devotion that would 
not in the least be swervine, having secured mastery over 
yoga and acquired powers peculiar to a yogi, thus having^ 
led one’s breath in the space between the eyebrows, 
when one would be able to steady it there, one must 
remember that Lord. When a man would be ever intent 
on the practice of this yoga — and only then would this be 
possible for him. A little bit of practice would not help 
a person master the yoga in the leist. It is hence necessary 
to practice yoga all the time. It is evident then that 
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looked at from any point of view a continuous practice of 
yoga is imperative. Only thus could yoga ( of meditation ) 
be mastered. The practice of yoga is necessary to such an 
extent that it ( yoga ) must become the very nature of the 
aspirant. Only then would he be able to remember the 
Lord at the difficult hour of departing from this world. 

The form of the Highest Lord. 

Here it has been shown that one ought to remember 
the Lord and that one ought to do so continually. Now 
it is necessary to know the form of the Lord whom one is 
to remember. In the absence of the knowledge of the 
form of the Lord, meditating on Him is impossible- Only 
that, can be remembered which is already known or 
experienced. Only that man who has already tasted a 
mango can remember it. How can any one who has never 
even seen a mango remember the same ? The terms such 
as ‘ anusmaret ’ ( ‘ should then remember * ), therefore, 
presuppose the realisation of the 'nature of the Lord. 
Sastra ( or a scientific treatise ) can only ill afford to 
instruct a person thus ; ‘ remember what you have never 
experienced — meditate on that. ' \ boy eight years old 
and adults who have no realisation to their credit are 
seen to be closing their eyes, apparently meditating on 
something. What can they be meditating on in the 
absence of realisation or direct experience ? 

People have, however, somehow got into the habit 
of closing their eyes and sitting in that posture for a long 
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period of time. This is due to nothing else but a grosf 
ignorance of tradition. The Upamsadic text has the follow^ 
ing to state in this connection : — ^ 

“ Atman must be ascertained; about Atman most one 
hear from others; on Atman must one meditate and 
ponder. By the ascertainment of, hearing about jnedi- 
tation and pondering [ or knowing ] in respect of Atman 
is all this known. ** 

( Read ; ""Atma va are drastavyah s'rotavyah mantavyo 
nididhydsitavyah 

Atmano va are dars'anena iravaneyia matyd vijnanena 
idam survam viditam "Bthadaranya^pani^d II, 4, 5, 

( 1 ) Here it is necessary to have -Atman ascertained 
first. Afterwards ( 2 ) One must hear description of the 
same. Later ( 3 ) meditation, reflecting, pondering over or 
remembering the same is what a person becomes quali-- 
fied for. Here remembering is third on the list. Readers 
should pay attention to this. First the Highest Lord must 
be ascertained. Then must a description of Him be heard 
and after this must a reflection, meditation or remember- 
ing in respect of Him be practised. This is the order of the 
repeated application that is taught here and that is in 
keeping with logic. 

In the seventh chapter of the Gita in verse nineteenth 
has it been said that * Vasudeva is all ’ [ Visudevah 
Sarvam ]. Vdsudeva i. e. the Lord ( Is’vara) is all. This is 
stated here in no ambiguous terms. The same is stated in 
the Veda. — 
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* Purusa himself is all this * 

( Purumeva idam sarvam ) Rgvcde X, 90 ) 

i. c. the Highest Lord Himself is all this. The words 
leave no doubt in the mind of the reader regarding their 
meaning. How the Lord should be known is expounded! 
in the seventh chapter of the Gita. The Upanisads toD 
tell the same thing. The Vedas, the Upanisads and the 
Gita, in short bring out the same thing viz. * All this is 
the Lord/ The entire aggregate of things is constituted 
of the five elements. That in which are seen the five 
elements, mind, intelligence, ego--sense and consciousness 
( cditanya ) — is the body of the highest Lord. This is the 
visible or manifest form of the Lord. Such a form of the 
Lord must be seen ( ascertained personally ) by aa 
aspirant. If the seventh chapter of the is properly 
studied and meditated on, this knowledge can best be 
achieved. On this knowledge having been achieved, one 
would realise that dll this is the cosmic form of the 
Highest Self ( or Lord ) which is directly perceptible and 
one would also realise one^s own entrance into ( or 
merging into ) the Lord* This would mean the same thing 
as the realisation of what is stated in verse number 
eleven — 

Vitaragafc yatayah yat vis'anti 

u c. * Brahman into which persons having control 
over themselves, free from (the influence of > affection* 
enter. ''To be able to enter into the Lord it is necessary 
to see the Lord first. When the aspirant will sea the form 
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of the Lord possessed of all qualities and realise that all 
this that is around him is just the Lord Himself — then 
av'd only then would he be able to realise his own entrance 
into the form of the Lord. The principle then that into 
the Lord, there is one’s own entrance in the literal sense 
of the term must thus be realised. 

When the form of the Lord would thus be directly 
perceived it would be possible for the aspirant to know 
that the manifold description occuring in the Vedas, the 
Upanisads — in the Scriptures in brief — is the descrip- 
tion of the Lord Himself. On such a perception having 
taken place does one become entitled to or qualified for 
hearing what is said about the Lord. When the truth of 

• Purusa eva idam sarvam * — ‘Purusa himself is all this*- 
would be realised, there would be the knowledge that 

• He is fire, he the sun, he the wind, he the moon, he 
himself S’ukra, he Brahman, he the waters and he the 
Lord of creatures.' [yide-TadeoBgnistad^dityastadvRyus-^ 
tadu candramdh Tadeva s*ukram tad Brahma^ ta dpah sa 
Prajapatih2 While reading the mantras sacred to Agni 
etc, the aspirant would know that he is reading the 
description of the highest Brahman itself. He would 
have a realisation to that effect. Thus that Brahman 
which those who are experts in the Vedas declare to be 
immutable — 

‘ Vedavidah yat aksaram vadanti * Werse 11 

- is described in all the hymns of the Veda. This 
fact would be realised by the aspirant. Every aspirant can 
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have this realisation. One becomes qualified for reading 
( reciting ) and hearing the Vedas at this stage in this 
manner. Even if he reads the Vedas prior to his direct per* 
xeption of the Lord as shown above, he would not be able 
to grasp their meaning. Not only this. He would so grossly 
misinterpret the Vedas through his own ignorance that as 
a result there would be a greater and greater divergence 
of opinion (among students of Veda). When, however, he 
would perceive directly the form of the Lord, as indicated 
above, he would discover the significance of his direct 
experience in the Vedas and he would be able to under* 
stand the Vedas clearly, properly and as one ought to 
understand them. Direct perception of the form of the 
Lord is then so very significant. 

The form of the Lord as it really is has here been 
described to some extent. To turn to the description — 

Kavi 

The terra ‘kavi ' signifies omniscient, knowing, 
intelligent, clever, given to thinking properly, praise- 
worthy, knower of truth as it is, poet — composer of 
poems, knowing past present and future, Brahma and the 
sun. Kavi also signifies ' one who can see much beyond 
what ordinary run of men and women can ihrlnta-darii)* 
one who can realise the transcendental entity ' ( a^* 
ndriyartha-darii ), ‘ one who sees what he cannot by 
means of bis eyes, thanks to bis eye in the form of ripe 
Intellect.’ 
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PURAIsIA 

'1‘he word ‘ pur^a is synonymous with ‘ pracina * 
* pui'atand,' ‘vriddha,' *prathamika* and signifies 
ancient old, grown up or primary. One of the meanings 
of this word is * puri apt tiavam ’ i. e. * new or young 
though old or primary. ’ It is only meet to understand the 
word in this sense here. For, the highest Lord is such tl.at 
He is fresh or new notwithstanding his being ancient. He 
is young notwithstanding his being old. 

ANUSaSIT5 

One who shows the way, commands, rules a kingdom 
in keeping with rules of polity and punishes those worthy 
of being punished, one under whose sway all this happens 
to be — he is the ‘ unusasita. ’ 

AIjIOH AliflYAN 

Subtler than the subtle, subtlest among things that 
are subtle is this one and so is He all-pervading. 

SARVASYA DMaTA 

The maintainer of all, creator, fashioner, producer , 
siistainer, manager — atma, paramatma-this is thi Highest 
Lord. 

ACINTYA-RUPA 

One with an inscrutable nature or form, one having 
a form which it is very difficult to meditate on. one who 
has a very great, in fact, cosmic form which ordinary 
people with t'hair miiids having a limited Capacity can noil 
easily meditate on. 
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3£>ITYA-VAR1?A 

As lustrous or refulgent as the sun, with light for 
his essence, one giving to the shining things their shining 
nature. 


Tamasah parastat 

As He is of the nature of light. He is beyond darkness, 
free from darkness. Darkness cannot be there in His 
vicinity. Darkness is never associated with Him. The 
word * tamah * here is not used in the sense of mere 
darkness. It signifies also ignorance, idleness, laxity, flaws 
etc. One who thus remains beyond ‘ tamas * is naturally 
free from flaws arising out of ‘ tamas. * This means that 
He is free from ignorance, idleness, laxity and such other 
flaws. This means also that He has such excellent qualities 
as knowledge, industry, energy, freedom from defects 
etc. Flaws arising out of ‘ tamas ' are set forth in the Gita, 
ft is necessary at this stage to consider the same:- 

CONSIDERATION OF ‘ TAMAS * 

\ 

( 1 ) * Tamas ’ arises out of ignorance, produces in- 
fatuation and as a result there come into being mistakes 
( or blunders ), sloth ( or idleness ) and sleep. Vide Gita 

XIV. 8. 

( 2 ) * Tamas ' envelops knowledge ibid. 9- 

( 3 ) Absence of light, ignorance, darkness, disincli- 
iiation to act, dislike for activity, gross mistakes and 
infatuation — all these arise out of ‘ tamas. * ibid, 13. 

( 4 >The result of tamas is ignorance. ibid\ 16 
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( 5 ) ‘ Tamas ’ causes the downfall ( of one influenced 
by it ) ibid, 18. 

( 6 ) A person with the 'tamds ’ element predominent 
in him relishes food which is stale, without sub- 
stance. having bad odour, that has remained 
after others have partaken of it, unholy and 
full of dirt, ibid, 10 

< 7 ) A person acting lunder the influence of * tamas ' 

carries out actions without faith, without due 
consideration of the prescribed, rules (according 
to Scripture ), without any liberality and with- 
out the proper accompaniment of the requisite 
mantras Gita X VII, 13 

(■ 8 ) Whatever is done foolishly with a view to 
troubling people, with a view to destroying 
others is ta-masa. 

( 9 ) Gifts made without proper consideration of 
time and place to persons unworthy of the 
same — gifts where there is no spirit of 
respecting others, where there is a desire to 
insult instead are tamasa gifts or gifts goaded by 
the tamas element in our being, 

( 10 ) Abandonment of obligatory acts is due to the 
influence of ‘tamas ’ 

< 11 ) Knowledge which is insignificant as there is 

no mastery over the secret or the very 
essence is thnasa knowledge. 

( 12 ) Acts done irrespective of a consideration of 
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the efiEect, loss and injury they would involve 
— similarly acts done under the influence of 
infatuation regardless of one's own strength 
—arc tamasa acts. Gita XVIII, 25. 

(13 ) A • tamasa ’ author [ or doer ] of acts is one 
who is unfit, cgo-sense-ridden, with impro- 
per insistence, wicked, mean, slothful, ever 
dejected and given to postponements or 
procrastination ibid, 28 

[ 14 ] An intellect which is engirt by ego-sense, 
which takes absence of duty to be duty, which 
sees everything in a topsy-turvied fashion, 
is tamasa. ibid, 32 

f 15 ] ‘ Dhrti ’ which does not give up sleep, sorrow, 
fear, pride and despair is tamasa. ibid, 35 

[ 16 ] Pleasure which increases the infatuation of 
the self in the beginning as also in the end, 
and which can be had<from sleep, idleness 
and blundering is tamasa pleasure, ibid, 39. 

Thus has the nature of ‘ tamasa ’ been set forth in 
the Gita. Briefly then tamasa is ignorance, infatuation, 
blundering, disinclination to work, downfall, absence of 
faith, absence of light, inordinate sleepiness, stupour, 
darkness, selfishness, absence of liberality, foolishness, a. 
proveness to destroy others, absence of thought or 
discrimination, injury, wickedness, meanness, dejection^ 
habit of procrastinating, being ego*sense'ridden, wrong 
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knowledge. This is the tamas constituent ( of Prakrti or 
oi* Primordial Matter ) • The highest Lord is beyond this 
tamas. Evidently tamas is not there in the vicinity of the 
Lord. Instead by the side of the Lordi there are * know- 
ledge, determination, freedom from flaws, energy, wakeful* 
ness, light, lustre, a tendency to develop, elevation, 
progress, munificence for the benefit of all, state of being 
a knower, pious wish, noble or good thoughts, absence of 
injury, absence of wickedness, straightforwardness, 
( supremacy or rather ) superiority, freedom from dejec- 
tion, capacity to do the right things without delay and 
truthfulness. Anyone desirous of elevation ought to 
meditate on these qualities of the highest Lord. He ought 
to secure a mastery, over these. Thus is the Lord beyond 
• tamas*. Being beyond * tamas ’ is to be understood in the 
way indicated so far. If readers ponder over this, they 
would be able to understand the way of going past the 
influence of * tamas. * 

Many readers would ask at this stage : ‘ It has been 
stated at Gita VII, (2 tbit the sattvika rajasa and tamasa 
entities spring from the Lord Himself. Now if this be true, 
the tamasa entities too have sprung from the Lord. How 
^an it be said then that the Lord is beyond the tamasw 
entities ? * The question is logical but not valid. For, in 
the very verse which declares that sattva^ rajas and 
tamas spring from the Lord has this been stated via^, * in 
those entities consisting of the three constituents I am^ 
TOt there; they subsist ki Me ( or resort to Me ) ' | Reaids 
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tM Mham te^u, temayfV ], Evidently than they have 
come into being because of the Lord. But, the Lord is not 
contained in them. Rather* they depend upon the Lor^ 
for their existence. 

By way of an instance : it is on account of the light 
of the Sun that the shadow of everything is seen here in 
this world. Wherever there is an object, there is the 
shadow of it too. Undoubtedly this shadow owes its exis- 
‘tence to the Sun but that does not mean that the shodow 
is there in the light of the Sun. Similarly it is due to the 
light of a lamp that there is the shadow of an object that 
is seen in a room. But the shadow is 9^0^ the lamp. 
Similarly the entities which are having the elements of 
goodness, activity and darkness predominent in them arise 
from the Highest Lord. But the Highest Lord is not 
contained in them. 

Though it is due to the lamp that a shadow is seen^ 
one who wants to get the lamp (jannot do so long as he 
remains in the shadow. One who wants the lamp will 
have to give up the shadow. Similarly, though the tamas 
constituent has arisen out of the Lord, the Lord is not 
contained in the tamas constituent. Just as a lamp is not 
there in the shadow — shadow being only another name of 
the absence of light — the tamas constituent is only 
another name of the absence of the appearance of the 
Highest Lord. Evidently then those who would be under 
the influence of the tamas constituent would not be able 
to reach the Lord. An aspirant has, therefore, to adandon 
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the tamas constituent and resort to the^a^^a constituent 
( or the element of goodness )• The objects that are there 
in a room have there shadow ever increasing in the direc* 
tion opposed to that of the light. Part of the room U filled 
with the light of the lamp and the rest is full of darkness. 
Absence of light is shadow. All the same a shadow is 
connected with light. The sattva constituent is a form of 
lighti the tamas constituent is a form of shadow and the 
rajas constituent is a mixed form of both light and. 
darkness. 

Sattva guna — Prakasa,. 

Rajo-guna — Prakasa + Chaya. 

Tamoguna — Darkness, CAaya. 

The sun and the lamp say “ due to me are there the 
three — light, light & darkness, and darkness; but I am 
not in them; they subsist in we. ’* £v^en so hath the Lord 
said, “ Sattva, rajas and tamas entities have arisen from 
Me the Lord, but I the Lord am not in them. They resort 
to the Lord. ” 

Any person desirous of going near a burning lamp 
must go along the path of light. Whatever be the amount 
of time he keeps on wandering in the region of darkness^ 
he would not be able to reach light. A shadow is thus seen 
due to a lamp. But for being able to reach a lamp it is in 
no way helpful. In a like manner, if a man were to con- 
tinue remaming in the tamas constituent because the 
three constituiuts arise from the Lord, and if he were 
thus to hope to reach the Lord, he never would succeed 
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in his undertaking. He would be required to come into the 
region of the pure sattoa constituent, for that is the bright 
path. In this very chapter the paths of light and darkness 
are to be mentioned at a later stage. So much has been 
written about the paths of darkness and light on account 
of the relation between the paths described hitherto and 
those that are to occur in the course of the present 
chapter. The statement that the Lord is beyond the 
range of tamas is, therefore, to be thus understood. 

The Strength of Yoga. 

Whatever person meditates on this Person who is the 
highest-the higher than the high ( par^t po.ra)-vf\\.h heart 
full of devotion, mind firm and breath steadied between the 
eyebrows at the hour of departure from this world, and thus 
casts off* the mortal coil, reaches the Divine Person. This 
is the preparation for the hour of death. A man who has 
mastered the yoga technique and can therefore practis e 
yoga whocontrols breath, can thussecure the strength that 
is yoga. An ordinary man finds it difficult toacpiire this 
strength. A yogi prepares himself for the hour of death of 
his own accord i. e. according to his own wish. Like a man 
going from one village to another, this yogi goes from one 
body to another. There must be so great an independence 
acquired in respect of one's own body. Only one who 
would practise yoga would attain this perfection {siddhi). 
Others, if only they constantly meditate on the qualities 
of the Lord, would remember the same in their last 
hour and thus practically achieve all they can. The path 
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..of yoga referred 4o above.is.evidenUy not, useful to all. AU 
jitbe same there is oo gainsaying that all can have tb^m* 
iSelves spiritually elevated in case they resort to the yo0i 
consisting of repeated application ( to the Lord ). 

The highest place which is described in the Vedas, 
that which those free from the influence of affection wish 
to win, that out of a desire of which people observe the 
vow of celibacy,-that place is thus described here. Having 
controlled the gates in the form of all sense-organs, having 
controlled the mind so as to make it inward-wending, and 
having fixed the breath, the head, dharana must be prac- 
tised. One who casts off his body, remaining in this dhara- 
t»i state and muttering the sacred syllable * Om ’, remem- 
bering the Lord all the while, definitely reaches the high- 
est place. 

Every man can do this, though partially. It is not 
given to all, however, to practise yoga to the stage of 
perfection ( siddhi ). Those who can use this means and 
master yoga, should by all means do so. Whatever one 
can do, one by all means ought to. Those, however, who 
cannot practise this yoga in the form of the control of the 
.breaths, should practise some other yoga consisting of 
repeated application. The yoga of repeated application set 
forth earlier can be mastered by all by constant practice* 
Be it as it is. These verses of the GU5 are quoted from 
the Upani^ads, as can easily be seen — 
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Sarve veda yat padam amananti 
Tapdmsi sarvdni ca yad vadanti 
Yad icchanto brahmacaryam caranti 
Tat te padam samgrakena bravimi 

Omitietat 25 

Ajo nityah ^svatoyam puranab, 18 
Anorariiyan mahato mahiyan 
Atmasya jantornihito guhayam 20 

Kathopanisad 12 

Veddhametam puru?am mahantam 
Adityavarnam tamasah parastat 8 
Yasmannaniyo na jyayosti kascit 9 
Atforantyan mahato mahiyan 20 

Sveta^vataropanifad. 
The Upanisadic passages mean — “ The place which 
all the Vedas describe, that for which the vow of celibacy 
is practised, that place ( or state or position ) I shall 
briefly set forth for you. That same is [ the sacred 
syllable ] ‘ Om. ’ That Atman is without birth, eternal, 
everlasting and ancient. It is the smallest of the small and 
the largest among the large. It dwells in the hearts of 
beings. This great person is beyond darkness and resplen- 
dent like the sun. None is smaller than, none greater than 
this. ” Readers should compare the passages from the 
Upanisads and the verses from the Bhagavadgita under 
consideration. To proceed to the fruit that accrues to one 
practising this meditation — ^ 

4 


Btaacawad-QUi 50 Chapter VIII 

( 5 ) Highest Perfection 

m f^rr*Rr: i 

5 npmf ii h 

nT g> c^r i 

w^irmn: tr^Jit irttj h ii 

g ii 

He, O Arjuna, who having fixed up in his mind that 
there is nothing else ever remembers Me, to that yogi 
ever applying himself [ to the mastery of yoga ], 1 am 
easy to be secured. 14. Persons who are high-souled 
[ and ] who have attained highest perfection, having 
reached Me [ the Lord ], do not again attain birth 
which is the abode of misery and non-enduring [ i. e. 
impermanent or transient ], 15. People beginning from 
those in the world of brahma, O Arjuna, have to come 
back again [ to the mortal world J. Having reached Me, 
however, 0 son of Kunti, there is no birth again. 16. 

[ One who after having understood in his own mind 
that the^e is nothing else here, ever applies his mind to just 
the Loyd and with his mind fixed on the Lord only always 
remembers Him, easily attains the Lord, constantly applying 
himself to the perfection of yoga as he is. The high- souled 
ones who have leached this highest perfection are not, once 
they have attained the Lord, born again and again — rebirth 
being a state full of misery and unenduring. Worlds beginning 
with that of Brahma are such that people who have entered 



Verses 14-16 51 Hi^rhest Perfection* 

into them, perfect ones, are required to return again and 
again. Those perfect ( siddha ) or accomplished yos^ins, 
however, who have attained the Lord are not required to 
come back again. Evideyitly they are not born again 14-26. ] 

Remembering the Lord 

( 14-16 ) Remembering the Lord helps one attain 
the Lord. This is what is said here. ( Smarati ). To be 
able to remember the Lord, one must have first seen Him. 
For remembrance is possible only in the case of what is 
seen earlier. How can a man remember what he never 
has experienced in any way ? Man is possessed of the five 
sense-organs-ear, skin, tongue, eye and nose. Mind is there 
to think. * Citta ’ is there to meditate or think again and 
again. Buddhi ( intellect ) is there to understand or grasp 
knowledge. Through any one of these or all these, the 
Lord must first be perceived. Or the Lord must first be 
perceived in as many as ways as possible. Only after 
perception does remembering become possible. Readers 
should refer to what has been stated in the course of the 
exposition of verses 9-13. If the Lord is thus remembered. 
He is easily attained. 

Constant Remembrance 

( Jiityasah satatam smarati ) The Lord must continu- 
ally and always be remembered. This evidently means 
that every day and every time must one re nember Him. 
There must be no gap ( when He is not remembered )• 
How is it possible for a man to remember uninterrup- 
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tedly ? For, it is likely that there would be so many 
moments in the life of man which would pass without 
his remembering the Lord. Now this is likely to happen 
in the life of everyone. Then how can any one attain the 
Lord? 

There is only one remedy for this viz., dedicating 
one's own life to the Lord. By dedicating one's life to the 
Lord, whatever one would be able to do, would only result 
in the worship of the Lord. A detailed consideration as to 
how this would be possible would be made in due course 
at a later stage. Readers should remember this much only 
here viz.,, the only means to remember the Lord always and 
uninterruptedly is to dedicate oneself to the Lord. Once 
everything is dedicated to the Lord, there is nothing else 
that one can remember. There must result such a condition 
which is ‘ ananya ’ or without anything else. A person 
whose mind has thus become free from the thought of 
anything else is called ‘ ananya-cetah.* Only this ‘ ananya 
cetah ’ aspirant can remember the Lord always and without 
interruption. 

Ananya^Cetah 

( With mind devoted to nothing else ) 

Men are generally *any<^'Ccra5rth* or with their minds 
devoted to something else. ‘ I am different from others 
and other objects are different from Me,— all objects 
are different from each other-thus does a man ever see 
difference and just this ‘ seeing difference ' is the cause of 
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misery. Whatever conflicts are there in human life are all 
due to this difference. Readers should carefully think 
about this and be convinced regarding the truth of the 
statement. Hence is there the necessity of the perception 
of ananya ( or non-different ). The experience of the 
absence of anything or anyone different is itself ananya. 
darsana, ' Man can have such an experience viz., one 
which would make him feel ' there is none different from 
me. ’ This is not an absolutely imaginary thing. Ordinary 
men are seen to be * anya-cetas ’ or understanding 
difference. They must become 'ananya-cetasah i.e. thos'e 
who do not perceive anything or anyone different from 
themselves. Only a man belonging to this class can con- 
stantly and always remember the Lord ( nityasah satatam 
Jsvaram smarati ). There would be many persons who 
would like to raise a doubt here, ‘how is he able to remem- 
ber the Lord always and without interruption ? ’ Now 
see. He is ‘ ananya. • His heart has attained a condition 
where it does not think of anything or anyone else. He is 
determined that there is nothing else here except the Lord or 
apart from the Lord. Once one is so determined, whatever he 
would remember would be remembrance of the Lord alone. 
For, there is no possibility of any other object presenting 
itself to him for remembrance. When the matter is thus 
followed, it is only this man and none else who can 
remember the Lord constantly and always. Readers 
would be able to grasp this. Obviously an ‘ anya-cetah 
is not able to remember the Lord ever and uninterruptedly. 
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Only one who is ' ananya cetih ’ can remember the Lord 
always and without a break. Readers should well grasp this 
Sgnificaace of the term (^ananya-cetai} ). 

Yogi who is ever associated 
( T^jJtyayukta yogin ) 

One who thus constantly and always remembers the 
Lord, is ' yogi ' properly so called. 'Yogi signifies one who 
is joined or associated or connected. One who is 'ananya 
cctah,’ one in whose mind there is no feeling of difference, 
one in whose mind there is the feeling of absence of 
difference only, consequently thinks that all this is joined, 
associated or connected. He experiences himself to be 
associated with the Lord. Hence is he called ' yogi ’ in 
the proper sense of the term. This one viz., the yogi 
ever in association with the Lord ( nityayukta yogi ) is con- 
stantly and uninterruptedly associated with the Lord. He is 
never dissociated from Him. This is a very important 
achievement. There is the term 'nitya.yukta ’ used in this 
sense here. Being ever associated with the Lord is no 
easy thing. Only those who keep the Gita -teaching ever 
in their mind and act accordingly,- having mastered the 
instruction thoroughly, having imbibed it,-~can remain 
ever associated with the Lord. This is the greatness, this 
the importance of the ' Song Celestial. ' 

One who thus gives up everything else (.ananya-cetah) 
and remains ever in association ( nitya-yuktah ) with the 
Lord, ever remembers the Lord without a break (nityasah. 
satatam smaratt). The Lord is on that account easy to 
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reach for him. This obviously means that he easily attains 
the Lord. Neither is the Lord away from him, nor is he 
away from the Lord. 

MAHATMA 
( The high-souled one ) 

Once the aspirant has thus reached the highest Lord 
( upa-etya ), he becomes high-souled. Before this, his soul 
is small, ’ he is an ‘ alpdtma. ' As he is merged in the 
perfection of the Lord, he becomes a ‘ purn&tma. ’ or with 
a perfect soul or a ' mahatma ’ and he then attains the 
highest perfection ( paramdm siddhim gatah ), This is the 
final or highest stage, of perfection. One who attains this 
stage, is not born again and again and thus reduced to an 
impermanent and miserable condition repeatedly ( asasva- 
tam duhkhalayam punar janma na ). This evidently means 
that he is freed from the circuit of birth and death. To 
be thus freed is the final goal of human life. 

As long as this person here remains an * alpdtma ’ i.e 
as long as his perception is affectei^ by a feeling of differ- 
ence or associated with or rather contaminated by the 
notion of being other than or apart from ( things and 
beings), he is requited to be re-born. Once, however, the 
feeling of being another or different ( anyahKdva ) is 
removed from his mind, as soon as difference is destroyed, 
he becomes a 'mahatma’ and an 'ananya-cetdh' . After that 
he would be free from the misery of birth and death. All 
the worlds including the world of Brahma are those that 
cause another birth. Those who reach those worlds have 
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( 6 ) The World of Brahma 

3>T5Tf^rscrr%s^«:i5rf%^ sr^rni ii 
3f5>rsRrr^?T5Fcr?T: ST«T^'c?T^r<Tff I 

II \< II 

^STHT! ^ iJf^T SRn?T^ I 

^i5?rr*T^55r5r: ’tw sr<r^frr*T^ ii 1% u 

Those men who know [ the measure of] day and 
ni^ht know that the day of 8 rahma endures till a 
thousand yugas and that [ Brahmadeva's ] nig:ht ends 
after a thousand yugas. 17 On the advent of [ Brahma- 
deva’s ] day, all manifest things arise from the non- 
manifest [Prakrti or Primordial Matter ] and [ again ] 
on the advent of the night merge in that very [Prakrti] 
called as ‘ non^manifest. ’ 18 . This very aggregate of 
beings having come into existence again and again, 
helpless ( avasah ) that it is, has itself merged on the 
advent of the night. O son of Prtha, [ and ] is [ again ] 
born on the advent of the day, 19 . 

[ There are the four yugas or ages viz,^ Krtat TretS, 
Dv^para and Kali. The four put together make a 

got to be born again as soon as the stock of meritorious 
deeds is exhausted. But in the manner indicated above, 
after the attainment of the Lord, the very possibility of the 
distress of rebirth is destroyed. ;To turn now to the des- 
cription of these worlds such as the world of Brahma etc.- 
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mahayuga or ‘ great age, * One thousand such mahi- 
yu£;as make a day of Brahma and the night of Brahmi 
too is of an equal duration, Obviously one * day and 
night * of Brahmadeva is equal to two thousand maha- 
yujg^as. Three hundred and sixty such ujiits-^of ‘ day-^nd 
night-make one year of Brahmvdeva and one hundred such 
years is the life of Brahmadeva ), As soon as the day of 
Brahmadeva dawns^ from the non-manifest Prakrti are 
born all the beings (bhutas) and as soon as the day comes 
to a close and the night sets in all the beings get them- 
selves merged in that very Prakrti, The aggregate of bhutas 
that we see here is not independent in respect of their birth 
from and their being merged into Prakrti, The aggregate 
is subjected to the law the according to which the cosmic 
wheel is rotating and is thus dependent on something else. 
Naturally then the beings are helpless at the time of the 
advent of the night of Brahmadeva and they get themselves 
absorbed into Prakrti, At the time that the day of Brahma- 
deva dawns they are equally helpless and come into being 
again. This process is ever going on. Even when there is 
no desire either to he horn or to be merged in the mind of 
anybody, there is no other go. The beginningless process is 
sure to go on rotating, 17-19 ) 

The day op Brahma 

(17-19) Here there is a description of the day of 
Brahma. This is a matter pertaining to the calculatioa^ 
of time. The duration of the Krtayuga is 4000 divine 
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years, that of the Treta is 3000 years, that of the Dvapara 
yuga is 2000 such years and that of the Kaliyuga is 1000 
years. All put together make 10,000 Divine years. As 
soon as one yuga is over, the other does not commence. 
There is an interval in between. The period of this 
interval is thus understood : At the commencement and 
the end of the Krta there is an interval of 400 years 
each i. e. in all there is an interval of 800 years. At the 
commencement and the end of the Treta yuga there is an 
interval of 300 years each i. e. in all there is an interval 
of 600 years associated with the Treta yuga. At the 
commencement and of the Dvapara yuga, there is an 
interval of 200 years each i. e. in all there is an interval 
of 400 years connected with the Dvapara yuga. At the 
commencement and the end of the Kali age, there is an 
interval of 100 years each, i. e. in all there is an interval 
of 200 years connected with the Kali age. The total 
interval is taken to consist of 2000 years. The period of 
the main four yugas is 10000 years and putting together 
the periods of interval we arrive at 2000 years. Thus the 
total period ( with the intervals duly counted ) of all the 
four yugas is 12,000 divine years. This is the period of 
four yugas which is equal to a mahayuga. To turn to the 
consideration of the human years equal to these four 
yugas — 

360 human days make one divine day. In this way 
360 human years make one divine year. Evidently then 
12000 X 360 43,20,000 human years is the period of 
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the aforesaid four yagas ( or a mahiyuga ), The calcula* 
tion is as is indicated below : 

360 human days g. 1 human year 
s; 1 divine day 

360 divine days s 1 divine year 

12000 divine years s 1 oaturyugt 
— 1 mAhaytiga 

71 mahUyugas ^ 1 manvantara 

14 manvantaras + ') 1 Brahmadeva’s day 

15 sandhikalas j- or 

J 1000 mahayugas 

14 manvantaras (14x71) j- 994 mahayugas and 
after every manvantara there is an interval equal to 
Krtayoga i. e. 4000 divine years. In 14 such manvantaras 
there are 15 intervals. Evidently (15x4 — 60 yagas) 
adding 6 mahayugas of the intervals ( 994 ^ 6 - ) 1000 
mahayugas are there contained in a day of Brahma- 
deva. < 

Earlier it has been shown that a mahayuga — 
( 12000 X 360 - ) 43,20,000 human years. There are 
1000 such yugas in a day of Brahmadeva. Evidently then 
43,20,000 X 1000 » 43,20,000,000 human years make a 
day of Brahmadeva. An equal period would have to be 
regarded as constituting the night of Brahmadeva. It is 
quite clear that the period of a day-and-night of Brahma- 
deva— 86,40,000,000 human years. The following is stat- 
ed in this connection in the Manusmrti : 
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Brahmasya tu k^pahasya yat prammam samasatah 
Ekaikaio yugandm tu hramasastanni bodhata 68 
Catvarydhuh sahasrani varsanam tu krtam yugam 
Tasya tavat satisandhya sandhyamsasca tathavidhah 69 
Itaresu sasandhyesu sasandhyamsesu ca trisu 
Ekapdyena vartante sahasrani satani ca 70 
Yadetat parisamkkyatma ddaveva caturyugam 
Etad dvadasasahasram devariam yugam neyate 71 
Daivikanam yuganam tu sahasram parisamkhyaya 

Brahmam ekam aharjneyam tavaiim ratrim eva ca 72 
Tadvai yugasahasrantam Brahmam puny am aharviduh 
Ratrim ca tavatim eva te ahordtraviclo janah 73 

Manusmrti Chapter I 

The passages cited above mean ; ‘This is the measure 
of the day-and-night of Brahmadeva. Kf tayuga consists 
of 4000 years. The interval of this also is -.400 years. 
The period of other yugas — ^the interval of each subse- 
quent yuga would be 100 years less each. Human catur- 
yuga —12000 years and this is s 1 divine yuga. On 
1000 divine years having elapsed there is completed a 
day of Brahmadeva. And the same is the extent of 
Brahmadeva’s night. This is the opinion of those who 
count day-and-night. In the Nirukta, Chapter XIV, 
section 4 too, there is a similar exposition. The verse 
* Sahasrayuga paryantam * etc ( i. e. Gita VIII, 17 ) is 
found verbation in theNirukta. This measurement of time 
is told in the Mahabharata, Santiparva, Chapter 231 and 
in the SOryasiddhanta I, 15-20. 
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( 7 ) The Hishest Abode 

^ ^ f^5r^% ii il 

crf^cT^awig: ’TTtrr »ifcrq^ i 

5 T ST ^?T qrrn jtjtii n 

g^TJ ^ i 

?T^?rF?r:^m% ^i%'^5r ii h 

But different from that manifest, invisible and 
eternal, there is another existence ( or entity, 
bh 5 va), — the one that is not destroyed even when all 
beings are destroyed 20 — the non-manifest entity 
called ‘ aksara ' ( immutable ), —that is called the 
highest goal. That having reached which people do not 
return, — ^that is my highest abode. 21. That highest 


As soon as the day of Brahmadeva dawns, the entire 
creation is created. As soon as his night sets in all the 
beings get themselves absorbed into Prakrti. Thus do 
origination and destruction of beings go on. When 100 
such years of Brahma are over, another Brahma appears 
on the scene. The process has been going on uninterrup- 
tedly. It has no end. Obviously even on winning this 
world of Brahmadeva there would be no peace. Even 
here there is the misery in the form of birth and death. 
Only this advantage is there, if it is an advantage at all. 
viz., that life would be somewhat longer here. But there 
is no freedom from the fear of death even here. Hereafter 
is told the remedy to avoid this fear of death — 
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Person, O son of Prtha, can be won only by devotion 
in which there is no thou^^ht of anythin^: else (Person) 
in whom are situated all these beings and by whom all 
this is stretched out. 22 

\_This entire aggregate of beings that is here gets itself 
destroyed. Even after the destruction of all these^ there 
remain's one principle which never is destroyed. Higher 
than the un-manifest in the form of Prakrti and everlast- 
ing^ that principle is the highest of alL The non-manifest 
principle which is welknown as *a-ksara* ( immutable ), 
is the highest goal^ the highest place^ the highest abode. 
Persons who have secured knowledge and reached this 
highest abode are not leqairei to be born again. This itself 
is the highest abode of the Lord. In this one there 
are all the beings^ this one is there pervading all the beings 
and this highest Person can be won by devotion where there 
is no thought of anything ehe. There is no other remedy for 
the attainment of Him. 20’22'\. 


Search of the Highest Abode 
( 20-22 ) In these verses, there is a description of the 
highest abode. In order to find out the highest abode, it 
is necessary for us to look around in all directions. It is 
necessary that we do so very carefully. There are infinite 
things in the world, which is spread on all sides. Is the 
highest abode there anywhere among them ? 

No, definitly it is not there among them. All these things 
are such that we can definitely say regarding them that 
they were not there some time ago, — that they cameinto 
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existence at some moment and that they would be 
destroyed after some time. Coming into being, growing, 
reaching the highest stage of development, getting 
reduced or dwindled and being destroyed, these are the 
stages through which all things pass. These are the stages 
of things or objects undergoing modifications. Those 
things that are thus subjected to modifications and 
destruction are not fit to be called as ‘ the highest abode. * 
The highest abode, on the other hand is free from destruc- 
tion and thus everlasting and it is on this very account 
fit to be reached by all. If instead of the highest abode 
we attain some modifiable and destructible object, it 
would give us pleasure for a while and then perish. What 
sort of an advantage or benefit would accrue to a person 
possessed of such a thing ? Where is the need for toiling 
with a view to securing such an object ? Evidently then 
the highest abode which deserves to be attained cannot be 
there in these destructible tnings. 

We can say that all these things are destructible 
on the basis of our daily experience. These are manifest 
things or concrete objects. Precisely on this account 
they cannot be the highest abode. The non-manifest is 
beyond these objects. Here it has been stated, however, 
that the non-manifest is two-fold. One of these two 
aspects of the manifest is this viz., that high principle 
which is the constituent or material cause of all these 
perishable or transient things i. e. the Primordial Matter 
which is the same thing as the condition of equipoise of 
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the constituent elements viz sattva, rajas and tamas. Out 
of this aspect of the non-manifest do all things come into 
teing like the jars ( pitchers etc) coming into being out 
of clay. Like the jars ( pitchers etc ) getting themselves 
merged into clay after their destruction, all things get 
themselves merged into this Primordial Matter. This high 
principle, this equipoise of the constituents or this 
Primordial Matter is called the * non-manifest. ’ But even 
this ‘ non-manifest ' is not worthy of being called the 
highest abode. For, it is for while a non-manifest state 
but soon enough it becomes manifest. Naturally it does 
not remain the same all the time. That which doesnot 
remain the same all through can never be regarded by 
us as one to which we can resort with full confidence. 
For instance, if a person rests himself on the snow in a 
lake, as soon as the snow melts the person would get 
himself merged into the water of the lake and die. For, the 
water would for a while be hard as it would be in the 
form of snow and later it would begin flowing i, e. it will 
assume a liquid form. In this very manner this non-mani- 
fest principle in the form of the equipoise of the 
constituent elements or Primordial Matter remains non- 
manifest for a while and later assumes a manifest form. 
Obviously this is not fit to be our highest abode. 

The highest abode must be such as would remain 
unbroken uniform, with an identical nature, in the same 
state all the while. That alone can be a reliable place of 
residence. Now this is not there in even one of the many 
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MtQgori^a qpto tli^ Priiquir4Ul Matter. The 4^j^fifitiM 
^ this is fouad in this versj ( Vm, 20 ) ; 

* Different from this non^manifest [Primordial Matter 
io the form of the state of equipoise among the conati^ 
euents i. e. sattva, rajas and tamas ], there is another 
Kon-Manifests indestructible ( or everlasting ), and that 
Is the highest principle. ’ Read— 

'A--vvaktat anvah avyaktuk ^^^tandl^ parab bhavah^ 

VIII 20. 

This can properly be called the highest abode. It is 
to-day just as it was yesterday. It would be tomorrow, 
just as it is to«-day. Just this is there imperishable among 
the perishable objects. Even if all objects get themselves 
destroyed, this endures and remains altogether unaffected. 
This is without any modiBcation. This irselt is called the 
•immutable non-manifest.* Read:— "a-vyaktoksara ituktah. • 
And this very immutable indestructible principle is called 
the highest course or resort — the highest abode : 

paraimim gutim ahuh ' 2i. ' 

* tat paramam dhama*21. 

This is the ultimate goal or the final destination. 
Having reached this, there is no further subjection to 
misery ( Read — yam pr^pya na nivartante ). It is just iii 
this state that uninterrupted delight is secured- This itself 
}b the abode of the highest Self. This itself is called the 
fgistence ( or being )of the highest Lo d Tnis itself is 
the Brahman-»-state ( Brahma-pada). This one himself iis 
the Highest Perspn-para^ or 'paratnsh puruf^ji/ 
5 
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In this one are all the beings and this one is there in al^ 
the beings. This one himself is all-pervading^ He can bief 
attained by devotion which is unswerving and by that 
alone* ( Read — ananyayd bhabtyd labhyoh). That in which 
ihere is no entity or being is nnanva 6/iava i. e* devotion 
exclusively to the Lord. Devotion with this spirit vi^ 
exclusive of all others is * ananya-bh^va-bhakti.' ‘I am not 
separated from, apart from, the Lord. Service of the Lord 
with such a spirit i. e. a spirit of identity with the Lord 
js exclusive devotion. One who has sueh an. attitude of 
exclusive devotion attains the highest Lord; for, thati 
person is not different from the Lord. Being not different 
from the Lord, he is ever united with, one with Him. 1% 
is not a fact that the peison secures the Lord from any-i 
where else or from outside. The very import of the 
statement that ‘ he is non-different ’ is that he is a pant 
jind parcel of the Lord. " ( Vide — Mama eva amsah 
Gita XV^ 7.) Precisely because le is a part and parcel of 
the Lord, is hc^rianya non-different from Him. One who 
is different from or other than the Lord, cm never be 
non-different from or identical with Him. One who is- 
Don-different in nature alone can be ‘ noii-different 
jOr ‘ identical. ’ Hence has it been stated that — 

He saw it, he became it, he was it. ' ( Va, ya. 32) 
This means the person saw Brahman, on account ol 
having seen Brahman he himself bfxame Brahman — for) 

the beginning ’he B-^ahman. ’ If he were not 

Brahman, he never would have become Brahman* Hd 
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became Brahman because he was Brahman even already. 
The following table would be found useful : 

Para Puru?a Para Bhava Parame?vara 

• > . . I . 

Para-avyakta Avyakta (sansktana) Primordial Matter 

or equipoise of tha 
three constituents 

I I I 

Vyakta Avyakta Mahat Principle 

• I . , 1 

Vyakta Visva (bhutani) Five Elements 

Thus then the paramapuru^ himself is the parama 
gati i. e. the Highest Person Himself is the final destina- 
tion, Tlie Highest Person Himself is called as the highest!’ 
iihoiie, the highest person or the highest course or goal; 
This itself is the state to be achieved by man. 

The term ‘ avyakta ’ has occured here in both the 
senses viz in that of the ‘ divine nature ’ ( daivi Prakrti ) 
And ‘ immutable highest Brahman' (aksara para-Brahma)^ 
Evidently one non-manifest higher than another non- 
.manifest ( avyabtat anyah avyaktah ) is stated here of the 
immutable Brahman. When both these senses of ‘avyakta* 
are grasped, the meaning of the passage becomes quite 
clear. In the Gita, the term ‘ ubiira ’ too is used in these 
two senses just indicated. Readers should carefully 
remember this. 

Now to undeistand the period of time necessary foi; 
the attainment of another birth after death ( otherwise ) 
we may turn to what the Lord himself says 


Biwc»w«il*Cllti 


6 $ 


ChoftfrVm 


( 8 ) The Time of Gcmitng Back 

«nr ?rrfsv^: i 

wnar ?iTfs^ a ^tprtnr « HI a 

■ rilroft i Hf ! ^5it wir*i t 

«?r sr^.m irsg^ wsr ssrilr^r griitj ii <8 ii 
^ Hri%^?wn ^wTi ^^niTHT T<%®n?r!T*^ i 
?nr s«'!?i ii hh u 

*nft ^ a>w i 

UtR^I Olf^iinf 3*!: « Hi u 

Oh best of Bharatas I I now ( shall ) tell you th# 
time departing when the yogin^ attain a state from 
where there is no return and ( another ) (rom wiere 
there is a return* 23. Fire, lustre, day, the brij^nt hall 
of a month, the six montns while the sun is in the 
northern course — people knowing brahman who depart 
at this time attain Brahman. 24. Smoke, night, the dark 
half of a month, the six months when the sun is In the 
southern course, men following the path of Karma* 
yoga departing at this ( period of ) time attain the 
moon's lustre and come back. 25. These paths of the 
World the bright and the dark are regarded as eternal-^ 
one a person [ on having gone beyond ] returuf 
9ot, by another, he £ the one who traverses this ] 
comes back again and again. 26. 

£ The established conclusion regardint the questions 
‘ on having departed ' iv isn is on: ny* reqiirei to return ?* 
and ‘on having departed when is one required to comeOack?\ 
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ff this : those persons ktuming Brahman who kaee tM§ 
world in the light of the sun wktie fire is burning during tha 
bright half of a month from among the »i* months when 
the sun is in the northern course, attain Brahman attd 
return not. Similarly, those who are following the pJth of 
Karmayoga and who leave their mortal coil whil^’ smoke is 
spreading about at night time in the dark half of a month 
from among the sit months when the sun is in the southern 
cour.\e reach the moon and then having come back are borte 
again as denisens of this world of ours. These are the 
eternal courses of the world — the white and the dark. One 
leads to salvation, the other to rebirth. ] 


125-26) Death at which time leads to salvation as also 
death at Which time results into rebirth — this is indicated 
here. Tha-e who know Brahman cast oif their mortal bod/ 
at day-time when the flame of the sacrificial Are is burning 
bright on a day during the bright half of a month from 
among the six months while the sun is in the northern 
course and straight attain Brahman. In a like manner* 
those who practise Karmayoga and leave this world when 
smoke is spreading around as thesacriliciai fire is exting- 
eisbed at the nocturnal hour during the dark half of a' 
month from among the six months while the sun is m the 
soathern course, reach the moon. They are requited t0 
return and be born again. The course of those who kno# 
Brahman is known as the * Path of Light, ' while that of 
those who practise Karmayoga and die during the six 
iMHiitbs when the son is in the southern coarse is caHed 
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Ae * Path of Smoke. * Both these courses have b<!en therei 
in the world since times immemorial. Those going by the 
path beginning with light ( or flame ) are liberated, those, 
pursuing the d irk path or path of smoke are required ta 
come back. This is what people say in regard to this 
question. 

The oaths deserve to ba considered in greater detail. 
|f we look at things from the ordinary worldly point of 
view, it is easily sean that when a pith is traversed while^ 
there is light the journey is completed without any difflcuU 
ty. The traveller safely reaches his destination. If, hoiv-f 
ever, he travels on a dark night when theie is smoke 
spread all around of when there is severe cold, he would 
pot be able to see bis path well, he would stumble, fall 
end be forced to return without reaching bis destination. 
If he would provide him»elf with a lamp to help him in, 
thedaikness, he would cover his path easily. It is evident, 
that there must be enough light to enable a traveller 
reach his goal. This is patent to our everyday erperi: 
ence. 

The words * agm * ( fire ), ‘ ivoti ’ ( light or flame ),' 
* iukla ' (bright half of a month ) etc. indicate the light 
that shows the path well. The terms ' dhumci ' ^ smoke ) 
^ ratri ' ( night ), ' Kfsfja ’ ( dark half of a month ) etcr 
indicate the darkness that envelops the path which, 
fterefore, becomes invisible. If instead of laying undue 
insistence on individual words the spirit of the passage is 
properly followed, it would be easily seen that the terms 
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stfre clearly referring to light and darkness. During the sij:^ 
•months when the sun is in the northern course^ the pahtOr 
kyecome easy for traversing as a result of snow having^ 
melted. There is thus a greater facility for travelling as 
4he paths become all clear. Contrariwise, due to rains in 
the six months when the sun is in the southern course^ 
|here are so many inconveniences in the journey under— 
|aken at the time. Readers who carefully think about the 
•question will easily understand that on the path of light 
^ere is facility, whereas on that of darkness, there is 
-difficulty. 

Our journey in the present context is that which is to 
lead to the abode of Brahman. If there be light accom* 
panying us in the journey there would be facility and if, 
4n the absence of light, we are required to wander about 
aimlessly, there would be incalculable misery. It is, 
therefore, necessary to take the aid of Tght even on the 
path of the spiritual journey to the abode of Brahman* 
Which then is the light helpful in t^he spiritual journey on 
the path to the abode of Biahman ? A competent spiritual 
fuideisad ffuru) alone is the point where all lustre is focussed 
and which, like fire, gives light. The flame in the from of thd 
tnowledge of just this spiritual guide shows the path to 
the aspirant. So long as he is in the light in the form of the 
knowledge of the spiritual guide, the aspirant goes on gett«^ 
ang light as during the hours of the day. This itself is the^ 
^ay of the traveller along the path of spiritual perfection! 
Being in bright half of the month is the same thing ai 
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mter resofting to th« dark half of the month. Pahfa aUf» 
AieaMSide. Otto who loin tho bright side never reaorts tv 
an fmpare aide. Such a person never devotes his energjr 
to any impure Or ignoble cause. One must ever be careftfl 
to know whether he is clinging to the right side, the pom 
aide. One who thus always stays in the day-light of the 
sun in the form of a competent spiritual guide, one wh» 
ever bends all his energies for the right (and righteOttsk 
cause, alone entitles himself for the ut-tura oyana or thjt 
higher march. Only he attains high position in the spiritual 
world. People having knowledge traversing by this pativ 
Straight reach Brahman. 

Contrary to this those who do not secure a compe- 
tent spiritual guide are bewildered like those enveloped in 
darkness duiing the hours of night in the darkhalf of a 
month. They cannot see the path properly. They wish tO 
enjoy ( ra^/'i = ramayitri = that \\hich causes to enjoy)’. 
They are tempted by objects of pleasure and falling; 
Victims to the desire of enjoyment they begin suffering 
from incurable diseases and depart. On this having hap*- 
pened via., their being tempted away by objects of enjoy- 
ment, they join the dark or impure side ( paksa ), 

For, they have no spiritual g'ude. They cannot see the 
path themselves. Thus being beaten on all sides, suffering 
immensely do they reach the southern course i. e. the 
course of death and destruction. The southern course ot 
path is the path of the manes. Death and of repeatet^ 
taUeiy. They do not get any one to help them there-. 
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mieir only associates there are those ^ho never join the 
fight side, vrho are ever attached to enj^ym^nt andthui 
ere always exposed to diseases of ah kinds. Hiving jotnedf 
the sinful side they are ever faltering along the path of 
darkness, ever stumbling. When they have thus strayed 
away from the right path they see a little light glimmer^ 
ing somewhere. This is not the light of the one who has 
vowed to be celibate— ^this is not the light of the sun* 
It is the faint light of the moon who being dependent for 
light on others and given to miny enj lyments and ever 
Ivaning is incapable of anything really great. This poor 
tnoon gets some light — a small quantity of it, from the 
bun and reserving some of it for itself gives whatever 
little remains to others. Hilf of his life is wasted in a 
condition of getting itself wasted. Tha m<x>n spent the 
earlier part of his life in enj lynnmt and ihui became 
affected by tuberculosis. Liter on account of having 
partaken of medicines such as soma etc he became a little 
lustrous. This moon who ever stays at some body else*s, 
who is dependent for his light on others, who is himself 
weak shows to these people their path to some extent and 
the aspirants try to traverse their path in the light of the 
iDOon. It is impossible to receive real help from the light of 
the moon to the end. For, even if I’ght is available for a 
few days, the moon himself becomes dinfiini^^hed in a few 
days to such an extent that he cannot give enough light 
to himself. Let alone his being able to show their 
proper path to others. The r^ult is that people depending 
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this source of light viz the moon are compelled to adopt 
ii very difficult course viz., to receive such light from the 
liibon when he can give it and then to remain groping in 
fte dark. These people are, therefore, again and again sub- 
jected to trouble. They cannot say definiiely that they 
Would be able to see though any of their undertakings* 
They are compelled to leave things half done and return 
from where they have reached. This is thus a path fraught 
with difficulty and trouble as there is so much of going and 
coming back with which ic inevitably is associated. 

There is one side which is virtuous or righteous and 
there is another which is vitious or sinful ( evil ). The 
names of these havs occurred at several places in Sanskrit 
literature. They are as follows: 

White path 
( s'ukla Bati ) 

White side ] 
or 

Bright half ] 

of a month ] 

( *8ukl t Puksa ) 

I 

Pure Side ( also half 
of a month ) 

( S^uddha Pak^ ) 

I 

Sat pak$a 
( Good side ) 


Dark path 
( ftrsna gaii ) 

Dark side] 
or 

Dark half ] 

of a month ] 

( Ki sna Paksa ) 

I 

Impure side ( also. 

half off a month ) 

( Er^na Pak^ ) 

I 

Asat paksa 
( Kvil side ) 
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Samvrddha Pak^a 

Hina Pak5a 

( Increased side ) 

1 

( Decreased side ) 

1 

Dhunna» Andhakara 

1 

Agni Jyoti 

( Fire, Flame ) 

j 

( Smoke, Darkness) 

I 

SOrya 

1 

Cindramas 

( Sun ) 

1 

( Moon ) 

I 

Uttara ayana 

1 

Daksina ayana 

( Northern path 

( Southern path 

Better path ) 

1 

Path of destruction and 
death ) 

1 

Adho-gamana 

1 

Uccatara gamana 

( Going higher ) 

1 

( Sinking down ) 

1 

1 

Dina ( Day ) 

1 

1 

Rairi( night) 

1 

1 

Prakib’a ( light ) 

1 

I 

Andhakara ( darkness ) 
1 

Amctvamsal^ 

1 

Brahmavidah 

( Knowing Brahman ) 

1 

Archirmirga 

( Not knowing or 
ignorant) 

1 

DhOma»marga 

( The path of flame) . 

, ( The path of smoke ) 




16 


Ckapm Vlt 


Devayana ( The 
path of gods) 

I 

t>eva»paksa 
( Side of gods ) 

I 

Divyafnarga 
( The divine or 
shining path ) 

I 

Amaratva 
( Immortality ) 


Pit?y«9a fThe path of 
the manes ) 

I 

Asura paksa 
( Side of demons ) 

I 

Mrtyumarga 
( The path of 
Death ) 

I 

Marana 
( Death ) 


These words would give a correct idea of the two 
paths. These are the two paths — the good one and the 
evil one. Here has been set forth the course of either. 
A consideration of these words would enable readers to 
understand the two courses well. 


Readers should never join the impure or the dark of 
stained path. They should never strive to be working 
on the pure side. Thus would they be able to secure theif 
spiritual elevation or uttura ayotta ( going higher). Later 
at chapter XVI 1 1 are set forth the two kinds of wealth— 
the divine wealth ( daivi tampat ) and the demonaio 
wealth ( osuri sampat ). With them are the two paths 
the Sukla or white and the krsna or dark intimately 
connected. An attempt at rightly understanding these i : 
immensely beneficial. To proceed to the sain^— 
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( 9 ) The Removal of Delnsion 

vr4 ariws^^rfft g?n% «wv« 

A yogi kn^win^ tha^^e two path^, O son of Prthi. la 
waver deiuiai. On this account. O Arjuna, be you 
devoted to yoga at all timas Knowin]^ this, a vp^in 
surpasses the fruit of meritorious deeds which is laid 
down In (respect of )the Vedas, the sacrifices, penances 
and gifts and attains the first and the highest place. 

[ A yogin knows both these patks^the white and the 
dark. He, th ref ore, is not tempted away by any delusion^ 
It is, therefore, meet to he ever resorting to yoga. One who 
thus ever follows the path of yoga, surpasses the religiou$ 
tneril laid down in respect of [ the study of ] the Wedas^ 
sacrifices, austerities and gifts and having gone further 
ahead attains the first and the highest place and remains 
shining there. There is nothing higher than this that any matt 
can ever attain. 27-28, ] 


( 27-28 ) PRACTI3ING YOGA ALL THU Tim. 

He who has the right understanding in respect of tha 
afore^mentioned two paths— ‘the white and the dark one— 
8 in no way deluded. Foff he knows well as to what 
would happen if he remains attached to the pure side aft 
4^30 what would happen if he sticks to the path of evil^ 
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He is, therefore, not tempted into getting himself enlisted 
with those who follow the dark path. The reason is quite 
obvious. He knows full well the dire consequences follow- 
ing in the train of the pursuit of the path of darkness. He|. 
therefore, saves himself from the path of evil ( or thtf 
tainted path ). He does not entertain any desire to be 
allured by the inferior path and experience a fall. As the 
conse |uences of both the paths clearly are there before 
his eyes, he never goes along the wrong path. 

The one way to save oneself from fusing allured by; 
the path of delusion which is also the path of downfall 
is this: to be always behaving in keeping with the pith of 
yoga. Whatever is to be done must be in strict conso-. 
nance with the path of yoga. Rising, sitting, sleeping,., 
walking, doi-^g one or the other of the many worldly' 
things serving the nation— whatever is to be done, ifi 
shoil — must be done in consonance with the yoa(i> 
discipline. Every moment must be spent so to pursuet 
^oga. ‘ Yoga * means ‘ skill in action^ equanimity vriti 
reqard to happiness and misery^ freedom from attachment 
to enjoyment. * Action which would take place every 
moment should be' practised with skill, equanimity and 
absence of attachment. This itself is ever remaining 
attached to yoga^ ever pursuing the path of yoga. OiiQ 
who is flius following the path of yoga all the time, 19 
never deluded The other sense of the term ‘ yoga ’ is* the 
proper kind of action, right kind of action.’ Every time should 
persons ask themselves * what is proper for me to do at 
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present 7 * They should act according to the answer to 
this question. If the mind is well trained, properly 
disciplined, the right kind of answer, the proper answer ist 
bound to suggest itself to men. 

It behoves a man to be ever pursuing the path of 
yoga. In the beginning this would be found difficult. 
If the attempt is repeated again and again, however, 
practising yoga will be a man's second nature. 

An answer to the question * what benefit accrues to 
a person who thus practises yoga all the time ? ' is 
contained ^ in the next verse. A fruit higher than that 
accruing to a min who studies the Veias* performs 
sacrifices, practises austerities such as ^kcokra c inirAya^a^ 
etc, gives away gifts, is secured by a person who is ' nitya 
yukta ' i.e. by one who every moment behaves in keeping 
with *yogoJ Finally such a person wins the first {^dyam ) 

and highest place. This is the final goal of man. 

\ 

* Adya 'signifies the first, the foremost, or the princi- 
pal place. There is only one means to secure the first and 
the best place. It is to uti’ise all our time in keeping with 
the yoga discipline. Whatever is to he done must be in 
consonance with the path, must be of the nature 

of ‘ yoga. * Our very nature must be so formed as to 
render everything we do of the nature of yoga. 

This eternal yo^ i or yoga to be practised all the 
time has been taught here to help us get ourselves united 
with the eternal principle viz Brahman ( m^ya-eterual. 
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90 ga •union ). Readers should practise this all the time^ 
They should carry cut every act in accordance with 'W|e‘ 
SPd attain the first and the foremost ( hi^bsst> place* 


THUS ENPS 

in ihe glorious my$fic Tenching^ sung by the Divine |.ord| 
in the science of the Eiernal and scripture of Yoga* 
imported in the dialogue between 
Lord Shrj Krishna & Arjune# 

CHAPTER EIGHTH, ENTITLED 

*' Attaining the Indestraclible Sriprema Elarpal. 
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Refiection on the Eighth Chapter 

OF THB BHAGA.VADGITA. 

Aksara-Brahma-Yoga 

t Device of being united with the 
Indestructible Brahman ] 

The subject matter of this eighth chapter is ‘ aksara 
Brahma-yoga. ' This means that the chapter deals with 
the device of getting oneself united with the indestructible 
Brahman. The chapter is from this view-point very 
important. The word ‘ yoga ' itself means ‘ yukti ' or 
device. Ev 'ry creature born on the surface of this earth 
is born with just one purpose viz., that of being united 
with the indestructible Brahman. It is, therefore, only 
proper that man should be able to understand that means 
with which this goal viz, of being united with Brahman 
can be achieved. 

The nature op the INDESTRtJCTIBLE BRAHMAN 
In the three words * akSaram paramam Brahma, 
the nature of the indestructible Brahman is stated. 
* Brahma ’ signifies the great principle possessed of 
potency. The one principle w’hich is greater than all, 
superior to all, omnijiotent and beyond all — that is called 
Brahman. The word ‘ Brahman * means ‘ great. ’ This 
Brahman is greater than all in all respects. There is 
smallness, inferiority or want of no kind in this Brahman. 
Hence is this called ‘ para Brahma. ’ When it is described 
6 
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as superior to all| one gets an idea of its greatness* But 
one does not thus get the idea of its nature. In order 
to give the idea of the nature of Brahman is the word 
* aksara ' employed in this context. 

The word ‘aksara* is interpreted in two ways: 

( I ) ‘ a-ksaram ’ i. e. one that is not destroyed and 
( 2 )*ak^ram * that in which the eyes (aksa) takedeiight. 
The meaning ‘indestructible* brings out the abstract form 
and the meaning ‘ that in which the eyes take delight * 
indicates the concrete Brahman. These two Brahmans, the 
abstract and the concrete, together constitute the oksara 
para-Brahma or the highest indestructible Brahman. 

Read- **Jna-janau dvau ojau \tau an san aji hi eka 

bhoktrbhog \riha • yukta 

Ananias ca Htna viivarupo hi akarta tray am yadi 

vindate Brahmam etat, " 
!^ve Upanifad I, 9. 

The passage means * There is one that knows i, e. 
the omniscient Lord. The other is ajna or not-knowing 
j. e. the individual soul. The third is * aja ’ i. e. Prakrti 
which serves the purpose of this individual soul by making 
it possible for the soul to have enjoyments. The omniscient 
Lord from among these is the Self in the form of the 
cosmos, itself not-doer ( visvarupah atma akarta ). The 
harmonious union of the three which takes place 
( vinctate J, — that is this Brahman. " 

Thus in Brahman are united the nature of Prakrti, 
the nature of the individual soul and the * auspicious 
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( stVa ) nature. This is the harm3riiou^ cornbinitioi of the 
three ( trayam vindate ). Here the harmony of the indtvt** 
dual self and the highest Sell is in the nature of the Self 
( ^tmabhhva ). This very ^tma^bhdva is indestructible 
( a-iE?^ara ) and the objects of enjoyment, which are bat 
the modifications of Prakrti are considered to be destruc- 
tible and concrete, for they give delight to the eyes. 
This B 'ah n in IS thus both- (concrete) and a-mlrta 
( not-concrete )• 

“ Dve viva Brahmat^o rupe^ mutram caivamurtam ca * 

Br. Upa. II, 3, 1. 

The two forms of Brahman viz, the concrete and the 
DOt*concrete referred to in the Upanisads are thus really 
the forms of Brahman. The eyes are delighted to see tho 
concrete form. The concrete form is therefore called as 
* ak^*ram, ’And as the not •concrete torn of Brahmin is 
indestructible, it is called by this name, viz * a-k^ram^ 
Brahman, because of its being possessed of concrete form 
is called in the passage fronii the Svetisvutaropanisad cited 
above as ‘ visva-rupah atma. * The form of the universe 
( cosmos ) is the form of this Self, the same is the form of 
this Brahman. This Self or Brahman has as though 
assumed the form of the universe ( or the cosmos). The 
form which we see with our eyes is the form of the 
highest Self or the form of the highest Brahman. All the 
■ forms that are visible, all those forms of the cosmos are 
the forms of the Self. This form of the universe is not the 
form of anyone else. It is assumed by that very Self. As 
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the individual soul in our body assumes the form of this 
body, the highest Self abiding in the universe assumes the 
loirn of the universe. The full description as to what this 
universe-form is would be clear later at Bhagavadgita,Xf. 
Here we set forth this universe- form at some length. The 
form of the self in the form of the universe which is 
referred to in this chapter at this stage, becomes visible 
to us in the form of the universe and lies stretched ou t 
before us. 


The nature of aksara Brahma. 

The nature of this indestructible Brahman is in ■ 
exhaustible ( ab^ayya ). This is its n-iture and it is never 
changed. * Adhyitma ’ signifies whatever manifests itself 
on the self. For instance, the individual soul which is 
there in our body h« its strength manifested through 
the sense-organs, vital breath, mind and intellect. This 
itself is the * adhyitma ’ which becomes manifest in this 
body. For, this itself is the nature of the self which 
becomes visible ( or perceptible ) on the soul with the - 
body for its abode. On this account, it is clearly 
enough known or experienced that there is the soul in the 
body. 

Similarly, the cosmic self or the highest self that is 
there in the cosmos ( or in the Egg of Brahma ) has its 
nature or its n ature on the self ( adhyitma ) manifested 
through Fire, Wind, the sun, the moon etc. As there are 
eyes in the body, there are the suns in the universe. Thus 
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the nature which is there contained within all objects* 
is there because of this very cosmic self. 1 he nature of 
every object and the nature of the entire universe— -all 
that ( aUhi-atmam ) is the nature of this very Self. For^ 
there is no other entity here, whose * bhapa * or existence 
would in any way or measure be manifest here. 

Many raise an objection at this stage. They point 
out that at an earlier stage it was stated that there arc 
three entities, the individual soul ( fxva ), the Lord 
( Isvara ) and the Prakrti or primordial matter and that 
now it is being told that there is only one entity. Is this 
not a mutual contradiction ? To answer this question it is 
sufficient to say that the gross beings, the individual soul 
and the highest self are the three entities which are here 
referred to by the terms ‘ ISara^ ak^ra and the Purasho- 
ttama/ These three entities arc not different from each 
other. Regarding this enough has been told beginning 
from the seventh chapter upto the present stage. By way 
of an instance : the gross form in the nature of the form 
and colour of a mango fruit, its sweetness and the mango-^ 
fruit proper, to come into being by a combination of these 
two, three ideas distinct from each other — all the same 
here there is only one object ( or entity ). In this very 
way, * ksara * ( gross beings or elements ), ** ‘ aksara * 
iivatattva ** or the subtle individual soul and the Purusho- 
ttam ( in whom there is the non-difference of the tvvo ) 
arc not different from each other. Tdey are but aspacts of 
one and the same entity. The ideas * jada ’ ( insentient ) 
and • cetana’ ( sentient ) may be different but underlying 
either there is only one entity. There are many who are 
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under the impression that like earth and water, apart 
from each other, jada and cetam are altogether different 
from each other. They are, however, not different from 
each other in fact. The same existing entity is seen in the 
sentient form and in the form of gross objects. Evidently 
these are the two ' bhivas ’ or aspects of one and the 
same entity. This is the meaning of the word ' sva-bhava ' 
here. Readers should well grasp and remember this 
meaning. This nature of the principle i. e. the highest 
principle is indestructible, inexhaustible. This is never 
destroyed. 

The Action op Brahman 

The action of Brahman is going on in the whole cf 
the universe — and it is going on quite naturally. Even if 
the one principle acts not, automatically the action is 
going on. This one (the highest Self) has nothing to obtain 
through this action. This one entertains no desire. This 
action of the highest is thus going on without any desire 
for fruit. Readers may well ask — what is the result of this 
desireless action ? The answer is: the existence of every« 
thing that is arises ( bnWa-bhava- udbhava); from the seed 
doth the tree arise and from the tree dath the seed come 
into being. This is the ceaseless origination of beings and 
for this is there the giving of the strength ( visarga^ ) 
that takes place. This itself is the sacrifice of Brahman. 
This is the self-sacrifice of Vifvakarma. Thus is this flow 
of action continuing incessantly and it is quite in keeping^ 
with the nature of the Self as stated earlier. 
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K$aRA bhava 

or 

Eatities which get themselves destroyed. 

Everywhere ia this uQiverse» are things that are 
destructible seen. 

Every thing is getting itself destroyed. Everything 
that comes into existence is edstroyed. All objects from 
the world of Brahma down to this mortal world are being 
destroyed. Whatever is seen, whatever has a gross form^ 
is perishable. This perishable aspect is connected with 
every being. As every object is a part of the universe, it is 
limited and on this very account it is one having an encL 
Though the part has thus an end, the entire universe or 
cosmos is not perishable. Hence the destructible nature 
is not there in the cosmos. It is there in every part. Oa 
this very account is this stated : adhibhutam ksaro bfcavah. 
In all beings, there is destructibility. When every being 
will be merged in the cosmos, there would not be any 
perishable element in it. Hence is this one [ Self 1 
imperishable, though [ in one of its aspects ] perishable# 
For the nature of being destroyed is there in smallness. 
It is not there in the ‘ perfect. ’ In the condition called 
** bhuma * ( as the Upanisads put it ), there is no destruc- 
tion. Likewise in the perishable beings too there ever 
is an indestructible sentient principle, the Self. Though 
other forms get themselves destroyed, this sentiency is not 
destroyed. 
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PURU5A 

This very non-destructible principle in the destructi' 
ble things is called * Puru'?a. * ‘ Purusa * signifies ‘puri-vas 
i. e. one who slays in the city. The city is destructible. 
Though the city is destroyed, the one staying in it, the 
ceaseless, the one free from destruction is this * Purusa. 
He is not destroyed. This one himself is called the 
embodied ( or one possessed of a body, dehin ) or the 
( individual ) self. That which is just the body, is the city 
( pura ). For, it is full ( purna ) of the seven elements 
( sapta dhatavah ), 

Vide ; Saptabhih dhatubhih puryate iti puh sariram 

As it is full of seven elements, it is called a 
^ purl • or ‘ body, ' This city or ‘ puri * is destructible. 
The Lord of ihe^^itri, however, is indestructible, 

YAJNA-PURU5A 

Human life is a sacrifice which lasts for a hundred 
years. The person who performs this sacrifice {yajam^na) 
IS the atma and here atma is sacrificed. The one who 
says * aham ’ [ i. e. I am ] is the one that presides over 
this, he himself is the *yajna^Puru^^' he the *adhUyajnaJ 
^ho says here * aham ’ ( or I am ) ? That which is the 
atman, that which is the sentient principle, that same 
says ‘ I am here, ’ The one who says so is himself the one 
who presides over the sacrifice in the form of life. The 
same has been decribed as follows : 

Aham kratuh aham yajna^ svadhaham aham au^ham 
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Mantroham ahamev^jyam aham agnik aham huiam 

Giti IX, 16 , 

This means : I am the kratu ( power \ I sacrifice, 
I svadha, I medicinal herb, I the incantation, I ghee, 
I fire and I oblation. " Evidently all is ' I. * Here the word 
* I * signifies the atma or Self itself. As the entire body of 
the sacrifice is the * pwriisa, ’ he is called * yajM puru^a^* 
All this is Brahman. On this very account has it bien 
said that Brahman itself is the offering, Brahman oblationj 
Brahman fire, Brahman the sacrificer, Brahman the act 
of offering into fire, Brahman action. 

( Vide — Brahm'^rpnam, Brahma havih Brahm^gnau 

Btahmani htitam 

Brahmnva lena gantavyam BrahmikarmasaniMhin^ 

Gita IV, 24. 

For, there is nothing else except this This very 
thought is expressed somewhat differently in the Veda : 

“ Vajoena yainara ayajanta devah " i. e. the Gods 
sacrificed the sacrifice with the sacrifice, " Sacrifice itself 
becomes the sacrifice. All the means of sacrifice and the 
sacrifice are but the aspects of the same sacrifice. Here it 
has been stated in clear terms that all these are the 
aspects of the one who says ‘ I ( am ). ' To know the 
aspects in their entirety — 

1 ( Aksara ) One aspect is a-k^ara or indestructible 

1 . e. — Brahman 

2 ( Esarah ) Another is destructible i. c, — adhibhufa 

3 ( Svabk^vah ) The third is svabhava i. e. adhyitma 
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4 ( Ut-bhava ) The fourth aspect is that of being 
elevated i. e. — Karma. 

5 ( Purusa ) — The fifth is that of staying in the city. 
It is pervading in nature. This is adhidaivata. 

6 ( Vainnb ) The sixth aspect is that of performing 
the sacrifice i. e. adhiyajna. 

There are thus these six aspects of this one described 
here. All these are the aspects of Brahman. As every 
man is a part of the highest Self, he should carry out 
with the spirit of dedication to the highest Lord and 
without any desire for the enjoyment of fruit that which 
happens to be the part of the all pervading action of the 
highest Self, considering to be his own action. This is 
what a man learns from this portion of the Gita. 

Conflict with the Universe 

The power of the highest Lord is soveieign. His 
action pervades the universe. As man is only a part of 
the Lord, he too has to carry out his own action by being 
one with or associated with the action of the Lord. If he 
were to oppose the entire universe*pervading sacrifice, 
he would perish. How would an individual thrive by 
opposing the universe ? How much strength does indeed 
a man possess that by virtue of it he would be able to 
Qppose the divinity in the form of the entire universe ? 

Man has, as an instance, his eyes. The eyes have 
arisen from the essence of the sun. Can a man oppose 
the essence of the sun with his own eye ? And if the eye 
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rvere to oppose thesua, would the eye be able to function 2 
Would the eye continue to see ? Evidently by opposing, 
the sun, the eye would not be in a position to see 
anything,. 

The same holds good about the breath of men. Can 
this breath function in opposition to the element of wind 2 
Never. An opposition to the wind which is all pervading 
on the part of breath is bound to be fatal to breath. 
Similarly, all the limbs of men can do their respective 
functions only by being in consonance with, and not by 
opposing, all other forces in nature. If the limbs try to 
work in opposition to all else, they are themselves bound 
to perish. 

The life ( vital-breath ) of m<>n is contained in their 
bosom. How small a part it is of the element of wind 
pervading the whole universe ? How small a part of the 
sun is the human eye ? One should think over this and 
realise how very limited is the strength of men and how 
they cannot oppose tne cosmic forces. If a branch of a 
tree or a stone falls on the head of a man, his body is 
destroyed. Because this one is but a part of the cosmos, 
he cannot afford to be in a conflict with the entire cosmos. 
The universe-pervading action of the all pervading Lord 
which is ever going on is what men have to act in 
consonance with. * Men should carry out the Lord’s 
adtion ( Vidt—Malkarmakrt, Gita XI, 55 ). ' This has 
been repeatedly told for the reasons set forth so far. How 
can a drop of water in the ocean oppose the whole of the; 
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ocean ? In the same way how can a man. a mere drop 
in the oce in of the cosmos, oppose the entire cosmos? 
This is obviously impossible. 

Here there is the determination of the duty of man > 
That duty which is in agreement with or favourable to* 
the entire cosmic process of action is man’s duty. That 
which is opposed to the cosmic process is not his duty. 
To be able to decide this properly, have the highest 
B<*ahman, its nature, its action elevating others, its 
destiuctible aspect in the form of its parts, its presiding 
purusa, and the presiding divinity of sacrifice in the form 
of life, been told here. The purpose of all this is to 
impress on the man the limits of his strength so that 
be should never think of opposing the c jsmic forces. 
One who opposes the cosmic function or process being 
deluded by his own happiness is unioubtedly a fool. 
No-body should indulge in such a folly. All ought tc 
make themselves fit for the service of the cosmos or the 
universe. This is the purpose that has become manifest 
in this teaching here. Readers should experience all thU 
and convince themselves of its truth. 

The nature or characteristic 

OP THE MIND 

Mm’s mind is a great force. It becomes what it 
thinks about. As the mind can experience anything only 
by having the same form as the thing, it secures whatever 
it continually ponders on. As has been brought out bj 
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Sill VIII, 6, miad becomes possessed of whatever k 
meditates on. If it meditates on heroism, it would become 
heroic. If it meditates on passion it would be blinded by 
passion and perish. Mind is a wish— fulfilling tree 
vrksii ). For, whatever it thinks of or imagines, it secures. 
Mind being So very peculiar in its nature, has to be made 
to act with utmost care. If it is properly used, one would 
be benefited. Otherwise one would have himself ruined 
in no time. As mind is endowed with a very great power, 
it has very carefully to be put to the right use. 

It is this very nature of mind to keep on thinki g 
ceaselessly. Not even a moment passes when mind is not 
thinking of something or the other. It it be so, why should 
mind not think of the best of principles— or the highest 
reality ? It is for this reason precisely that the instruction 
regarding meditation on the highest Lord has been 
imparted for the benefit of man's mind. The highest Lori 
ulone is superior to all. With a view to making man t 
mind superior or elevated, has the instruction to think of 
the Lord been given to man's mind. 

THE MIGHT ( F THOUGHT 

The mind of man is rendered strong by the strength 
of the object of its thougt ( tadbhava-bhavitah. ). This is 
the key to man’s elevation. A man or a society can be 
elevated or deteriorated as the party concern likes. 
Human min I would take the shape of whatever is before 
it as its object. Hence the necessity of there ever being a 
very lofty goal before the mind of inan. The greater the 
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absorption of man in the lofty goal the higher his ele- 
vation. Men who are inferior or mean* have first inferior 
or mean minds. Men who are diseased have first their 
mind diseased. Those who are high-souled have an elevated 
mind. Those who are keen on elevating themselves 
spiiitually, must think of this nature of mind. To know 
this nature of man is to know the means ior bringing 
about one’s own elevation. 

Man's mind becomes what it thinks of. If men 
realise this, they never would allow evil thoughts to cross 
their mind. Evil thought makes the mind evil. The 
consequence of this has got to be gone through. There is 
no escape from it. Hence has it been said again and agairi 
in the Vedas — 

* Tanme manah iivasamkalpam astu 

Yajurveda, XXXIV, 1-6 

that is • let my mind think of auspicious things. • Why 
has this been laid d>wn in the V3da ? Just because man’s 
mind has an auspicious form only if it thinks of what is 
auspicious. On this very account has this been said~ 

* Alana eva manusyanam karanam bandamoksayoh * 

i. e. * the mind itself is the cause of the bondage and 
freedom of men. ’ Hence has the path of the elevation of 
mind been thus thou;'ht in the Giti. Auspicious thinking 
is so important that if there be an auspicious thought in 
one’s mind at the hour of departure from this life to the 
younder one, the person with such a thought has an 
auspicious course later on. But with a view to being able 
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to have an auspicious thought at the hour of deaths it is 
necessary to cultivate the habit of thinking of auspicious 
things much earlier. The Gita has given this very instruc* 
tion to practise this repeatedly in — 

* abhyasayogayuktena cetasa, nanyagamini VIII, 8 
i. e, mind can entertain the thought of the auspicious 
if this habit of thinking of the auspicious is cultivated by 
doing it repeatedly. ’ If one wishes to secure an auspicious 
course [ after death ], one must entertain auspicious 
thoughts. Those who are satisfied with an inauspicious 
course are already entertaining evil thoughts. Ordinary 
run of men and women being ignorant are used to enter* 
taining inauspicious thoughts. Practically every person is 
engrossed in such inauspicious thoughts. Those who lay 
down the rules for the benefit of all ( sastrakaras ) ask, if 
the habit of entertaining thoughts is to be cultivated, 
why should auspicious thoughts not be entertained. If 
we are to be going along a course of some kind or other, 
why not keep ourselves going ^along some noble [ or 
elevated 1 path, ? In brief this means that the aspirant can 
increase within himself the nature of the highest person 
i. e. the Highest Lord, by meditating on the highest 
person. 

What is the Highest Person like ? 

** Omniscient (kavi)^ ever existing, — being there fn 
the past, the present and the future-ancient (purgi^a ^ 
pura nava or new In the past )• the one who rules over 
all ( anu^asaka ), subtler than the subtle ( anoh aniyan ) 
the supporter of all ( dhata ), Inscrutable ( acintyarupa^ 
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), and beyond darkness ’’—such 
Is the Highest Person. Whosoever Irom among the 
aspirants will meditate on these qualities ol the High- 
est Person, would have his mind associated with these 
quaitien as his mind would have tnoaghtol these. 
Being associated with or possessed of these qualities 
Itself signifies this that the aspirant attains the 
Highest Person. Attainment ol the Highest Person 
means the same thing as becoming the Highest Person. 
For. one in whom the qualities of the Highest Person 
have become firmly fixed — he becomes the Highest 
•Person himself e 

Preparation at the hour of departure. 

Many are the advantages that would accrue to a man 
who would remember the Highest Person at the hour 
of his departure from this world. The * hour ot departure 
is another name of the hour of death. In order that ^it 
should be easy to remember the Lord at the hour of one sc 
departure to the other world, it is necessary to cultivat 
the habit of meditating on this one always. A person 
would be able to remember him only at that hour, whom 
his mind has for long been in the habit of meditating 
on. 

If the mind is going to meditate on something or 
some one all the time, why should it not meditate on the 
Best Person ? A man is ever thinking of what is middling 
{ madhyama ) and meanest or lowest ( adhama ). It is on 
this very account that a man is cither * middling in type 
or * low. ’ If he were to continue meditating on t^e ' Best, ’ 



97 


Reflection. 


lie vould himself be the best undoubtedly. This is the 
secret of meditating on the Best Person or the Supreme 
Person. Readers should devote their attention to this. 
Is any one in a position to keep the mind altogether 
vacant ? This is impossible. If the mind can never be 
vacant ( riktd), why not cause it to take delight in wor- 
shipping the “ Highest Person ' ? 

All sorts of thoughts present themselves to our mind 
in an unbridled manner almost every moment and they 
cause the mind to fall. The mind becoming helpless does 
meditate on some object or the other; why not cause it 
to meditate on the highest person, then ? Doing so would 
enable a man to use to the best possible, advantage the 
quality of the mind in bringing about one’s own elevation 
and thus one would be in a position to secure a benefit 
the like of which there is none. Some men repeatedly 
read the Vedas, practise self-control, develop an attitude 
of freedom from detachment, observe celibacy. The 
purpose underlying all these is just this : the Lord should 
get a nice place for Himseflf in the mind and the persons 
who are thus striving should be able to attain the Highest 
Person and the highest place. ( Gita VIII, 11. ) 

Men are ever striving to keep themselves alive. 
This is only as it should be. But as for keeping themselves 
alive, they should prepare themselves also for leaving 
this world. They must retain their physical well-being 
[ as also their mental & intellectual capacity ) so as to be 
ible to remember the Lord at the hour of departing from 
the world. The mind must ever be in the habit of 
meditating on the Lord during the period that one i& 
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physically quite well. Only then would one be able to 
remember the Lord at the time of leaving the mortal 
world. One has, therefore, to equip oneself very well for 
this right from the beginning [ of the efforts to attain 
spiritual perfection ]. 

The • hour of departure ' also signifies the time of a 
change of the village [ where one has been staying for 
long j or that of a change of the country [ of one’s birth]. 
Even on the occasions of such changes of places, one 
must remember the Lord. We change places many times 
during the course of a day. If a man were to remember 
the Lord on as many occasions and if he were to meditate 
on His excellent qualities, he would have his mind 
purified. There is no doubt about this. 

The nature of the remembrance 
OF the Lord 

It is again and again told that the Lord must be 
remembered every time. How does a man attain spiritual 
elevation by such a remembrance of the highest ? A 
doubt such as this is likely to arise at this stage. It has, 
therefore, first to be ascertained as to what are the quali- 
ties that are to be meditated on while remembering the 
Lord. In the ninth verse in this chapter the qualities of 
the Lord are described. They are : 

1 Lord is Omniscient ( kavi ) 

The Lord is omniscient ( kavi ). Here it is his quality 
of ' knowledge ’ that is to be remembered. God knows 
everything. There is. therefore, a hint given to the 
aspirant that he too should strive to know similarly. 
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The term * kavi ' has another meaning viz * kranta darii * 
1. e. one who can see far ahead, who can see i. e. under- 
stand what is beyond the range of the sense-organs. The 
Lord sees even beyond what lies within the range of the 
sense-organs. Here there is thus another hint given to the 
aspirant that he must secure this power to see like a kavi 
or a krantadarii. 

2 The Lord is ancient ( purana ) 

The Lord is at once ancient and new (pura apinavah). 
This same power man also must strive to secure. Though 
a man be the oldest of a group, he must be as efBcient 
and energetic as a youth. Though aged, he must be 
• modern * or ‘ upto the time. ’ Here a third hint is 
thrown that men should go on securing their betterment 
by establishing a harmony between the old and the 
new, 

3 The Lord is the Ruler who protects all 

The Lord is anu -sasita i. e. one who rules all in such 
a way as to be favourable ( anu = anukula ) or beneficial 
to all. He protects all in the proper manner. Men too 
should similarly control and protect others. Here there 
is the fourth hint given that a man should control persons 
in his house or village or the nation so as to be favourable 
or beneficial to them, in accordance with the measure of 
authority ( or power ) that he may have acquired. 

4 The Lord is the sustainer op all 

The Lord sustains all. A man should likewise have 
the power to sustain others. As a man has to sustain his 
retinue, family, caste and nation, he should try to sustain 
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them in the proper manner. Thb is the fifth hint that is 
given here. This sustaining includes supporang, protecting 
and feeding. This is what cannot be forgotten in this 
context. 

5 The Lord is subtler than the subtle 

The Lord is subtler than the subtle. As a man is 
capable of considering any question minutely — down to 
the smallest detail— he should do so and attain perfection 
in it. This is the sixth hint given here. The gross body 
itself is not the Self. Our self is subtle. Having fixed one's 
attention on this, one should grasp the strength of one's 
subtle powers, experience and increase the same. 

6 “ ADITYA VARlilA " i. e. 

The Lord is lustrous 

The Lord is as lustrous as the sun. Man should strive 
to be lustrous similarly. One should become lustrous 
oneself and make others so. One should oneself find out 
the path and guide others in doing so. This is the seven th 
bint given here. One should be free from siain ( or fault ) 
like the sun; one should secure sanctity like that of the 
son, and remain pure and holy. 

7 The Lord is ' beyond darkness ’ 

( tamasah parah ) 

As the Lord is beyond darkness, a man should 
remember his qualities and ba beyond the pale of darkness 
himself. The word ' tamms ' ( darkness ) indicates bqre 
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Rie * tamos * constituent [ of Prakfti ] and the tama$ 
constituent indicates demonaic features such as sloth« 
ignorance etc. bringing about the deterioration of men* 
Here there is the eighth hint given, that a man should 
be away from demonaic qualities ( lit. riches, asurl 
sampatti ). 

8 The Lord is the Best Person 

The Lord is the Best Person ( uttama purusa ). A 
man should endeavour to be the * best man. ’ Striving 
for being the best man is what is given here as the ninth 
hint. 


9 The Lord is inscrutable 
( aciatya~Tvpa ) 

The Lord is one whose form is inconceivable. Men 
too should have such achievements to their credit that 
others should keep on looking out them in astonishment. 
Others should not be able to conceive how they have 
achieved their mighty undertakings. One should become 
Inscrutable with the help of astonishing skill. Here we 
get the tenth hint to the effect that we should increase 
our skill. 

By remembering and meditating on the qualities 
of the Highest Lord thus, there are many useful hints 
that we get and by carrying them out in our daily 
routine of duties, we would be able to bring about onr 
elevation. On this account, thus remembering the Lord 
at the time of changing places or villages or countries 
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i. e. when going to another place or village or country^ 
would not be futile or without a purpose. The gist of all 
this is that a man should fill his mind with all these 
qualities of the Lord, qualities which are auspicious. 
* Knowledge, far-sightedness, harmony between the old 
and the new, the capacity to rule, sustaining, subtle 
thinking, lustrousness, remaining away from the qualities 
of the nature of darkness ( tamas ), being the best person, 
and skill ’ — these arc the ten divine qualities. To meditate 
on these and acquire these would be a measure surely lead- 
ing to the elevation of a man. This is in brief the nature 
(or form) of the remembrance of the Lord. The qualities of 
the Lord are all there in a latent form in men. Man must 
develop them in such a way, manifest them in everyday 
dealings in such a manner as to enable them to realise 
them for themselves. They must make themselves rich 
in possession of the divine qualities. The description of 
divine excellences that occurs again and again in our 
religious works are connected with spiritual perfection as 
much as with worldly prosperity. Readers should thus 
ponder over this subject matter viz., meditation [ on the 
Highest Lord ]. 

One who ever remembers the Lord in this way, and 
tries to realise his qualities in every day life, ceaselessly 
is able to recall the Lord to his mind and thus secure his 
spiritual elevation. A person thus repeatedly meditating 
on the Lord is able to remember the Lord even at the 
hour of the departure and thus does he attain to the high- 
est place or condition. This itself is the attainment of the 
Lord and the final achievement of the aspirant. 
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Seeing the Lord 

It has repeatedly been taught here that one should 
remember the Lord. 

( Vide — ‘ Remembering just Me* (M5fn eva smaran ) 

Gita VIII, 5. 

and * He remembers Me always ' 

( Mim smarati nityasah ) ibid, VIII, 14. 

Now remembrance is possible always of what has 
been seen previously. A thing which has not come within 
the range of our perception, we would not be able to 
remember. In so far as it has been stated here that the 
Lord be remembered, it is evident that prior to the 
remembrance of the Lord, there must take place the 
direct perception of the Lord. In this very exposition has 
this also been stated that Brahman is concrete. This has 
been done in explaining ‘ aksa-ram * ( i. e. that in which 
the eye takes delight ). The concrete form intended here 
is the visvarupa or * cosmic form ’ of the Lord. Afid in 
this universe form itself is the man going to realise the 
Lord and the meditation referred to ( or laid down ) also 
is the meditation of this * N^r^yan in the form of the 
universe. ’ Readers should experience for themselves 
whether the form that is visible in the universe is broken 
or unbroken. As they go on pondering, they would realise 
that the universe«form is unbroken. There is not a single 
spot — not the smallest one — where there is the absence 
of this form. Form is there as far away as the eye can see* 
This itself is the infinite form of the Infinite (^anantarupa 
4>f Ananta ). This itself is the universe-form^ the cosmio 
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^orm and in it ih iHctud&i our fo^m. Beaders should 
fememher this. No redder is ever there apart froth this 
universe form. 

The Form of the Self 
related to regions ( daiiika ) or quarters ( diia}} ). 

The universe-form described so far is daiHka i. e^ 
connected with regions. The iiniverse form is as much in 
extent as there is region. In whatever direction we may 
cast our glance, we see this universe-form. In no direction 
is there ever a small region or place where this universe- 
form is not seen. It is the duty of the readers to cultivate 
the habit of seeing non-difference between this universe- 
form connected with regions and themselves. In other 
words, it is their duty to cultivate the habit of realising 
the identity between the two. When we would be able 
clearly to see this identity, then and only then would we 
be having the knowledge of real duty. When this identity 
will be realised — 

‘‘ What infatuation would be there, what sorrow for 
the one who sees everywhere identity ? " 

( Vide — Tatra ko tnohah kah sofeah ekatvam anupasya* 
tah ). ‘ Wd. Ya. 40. 

Sorrow and infatuation would never torment these 
persons. For ihe entire cosmic form or universe-form ia 
one, unbroken, identical. After the realisation 'here there 
is none else, ’ how can a man be infatuated ? Here there 
is nothing else. All is just one and the same principle.^ 
Once this divine insight is secured, the very language 




105 


Reflectian. 


when we speak of obliging others etc is wrong. Whatever 
W done is done for ourselves only. Obliging others too here 
becomes only an expanded form of self -inter est^— a pefva* 
sive form of self-interest. Here there is no one who is 
para ' or another. Whatever is done, whether good or 
bad, is done with respect to and for just our selves— and 
not f jr others. 

Those that plunder others, subjugate others, subject 
bthers to thraldom, plunder only themselves, subjugate 
hone others than themselves and subject just their own 
selves to slavery. The atrocities committed by the 
communities that have triumphed over others, are known 
to have been duly avenged, as is well borne out by history. 
Evidently whatever a man does returns to him, boom- 
rang-like; for, there is nothing different from him. Only if 
this experience, or better this realisation be there, would 
the proper path be seen and real duty be known. 

Thus has the vismrupa or universe form connected 
with region been set forth here. Later, there would be 
an occasion to set forth the universe-form connected 
with time. All the worlds including the world of Brahma 
are contained in this universe-form in its space-aspect. 
And all those worlds are transient. To turn now to the 
Kmits of time or the bounds of time : * Time and the 
quarters ’ are two entities and in them is the whole of 
Ibis universe. We have thought about the form of the 
quarters. To consider the vast expanse — the far away 
bounds — of Time— 
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The universe-form of time 

The four ages ( yugas ), Krta, Treta, Dvapira and 
Kali together constitute a * Great Age ' ( mahayuga ), 
One thousand such mah^yugas make a day of Brahma. A 
night of Brahma is equally long. Man’s life consists of a 
hundred years. In just one Vuga is a man born hundredsof 
thousands of time. It is obviously a problem in calculation 
to state how many times would a man be born, how many 
times would he go and come back, in a day of Brahma. 
The unlimited existence of this mahak^Ia is so great — 
indeed infinite — that no one would be in a position to 
give the number of times a man is likely to go away hence 
and return. The number of times that insects and worms 
are born and dead during the period of this mahakala is 
literally incalculable and so is a human being’s life 
extending over a hundred years. So boundless, indeed 
infinite, is time. We can put down on a piece of paper 
that this is the number of human years equal to one 
hundred years of Brahma. This, however, does not enable 
us to comprehend the infinite existence of Time. This is 
the universe-form of time. On considering as to whether 
even a drop in the form of a man’s life of hundred years 
can be shown in this limitless mahakala^ would we be 
able to get an idea of the infiniteness of Time. 

Man whose life of a hundred years is not equal to 
even a drop in this infinite Time prides himself on the 
duration of his life and brags about his achievements I 
The purpose of giving an idea of the extent of the day '6f 
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Brahmi here is only this — ^that a man should be able 
have a correct idea of the insignificance of his life and 
that he should thus give up his unwarranted pride. 

Like thousands of insects that die and get born 
within the span of our single breath, a man is born and 
dies infinite number of times during just a momet of 
Brahma. Where within a single moment's time, a man 
has an infinite number of births and deaths, would it be 
possible to say as to how long in the course of that 
period — Brahma's moment — did some men enjoy his 
empire, how long did he subject others to slavery, or how 
long some one strive to fight against slavery ? On having 
realised the universe-form, the cosmic nature, of this 
Time, a man would be in a position to grasp his own 
insignificance quite well. The understanding of the 
universe-form of region too similarly enables a man to 
know well his own smalless. For, in this cosmic form, 
there are suns so great that though their light travels 
thousands of miles in a moment have not been able to 
cause their light to reach this mortal world of ours. What 
an expanse of the sky 1 Compared to it our battle ground 
are nothing. 

Our place 

The surport of all this is that if we try to find out 
our place in the universe-form of region ( or space ) or in 
the universe-form of time, the extreme insignificance ‘6t 
our strength is realised. This destroys our egotism. Whin 
our egotism will thus be destroyed, there is only one Wdy 
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of bringing about our elevation viz, dedicating ourselves. 
Aspirants will easily be able to grasp this. From the point 
of view of space as well as time our extremely limited 
and the universe-form is compared to it infinitely big. 
We, therefore, cannot stand in opposition to the universe- 
form. If we dare do so, w*e would have ourselves destroyed. 
Which other way is there then for us to have ourselves 
elevated ? There is only one way. It is to dedicate 
ourselves, surrender ourselves totally to that universe- 
form, to merge our wishes in the wishes divine, to have 
our action absorbed into the Lord’s action or to carry out 
our duties for the Lord. Only thus does a man attain the 
form of the Lord and be really blessed or successful in 
his mission. 

Thus are all beings caused to move in the vortex of 
mundane existence. Birth again, then death ” thus does 
the wheel continue rotating. Only one among many 
thousands, only a solitary aspirant can dedicate himself 
to the unbroken, uninterrupted strength of the Lord. 
And thus does he attain the Existence, the Indestrutible 
Essence that is there in all destructible beings ( Vide— 
*naiyatsu navinasyati' Giil VIII, 20). That in which 
there are the infinite beings, that by which has this 
whole universe been spread out — that same is the Highest 
Person and He can be attained only by such a devotion- 
devotion that IS unswerving. ( Vide — hhahty^ labhya* 
stvananyaya^ Gita VIII, 22 ). The attainment of this one. 
U the sole duty of man. 
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Two PATHS 

Men try to reach the goal by one of the two patha. 
Some go by the pure path. Others go along the dark path. 
As all men in the world go along these paths, it has been 
stated here that— 

* this white and this dark path — the two — have been 
there resorted to by the wo-ld fron ti ne? ‘immemorial. ‘ 

( Vide — suklakrsne gati hyete jagatah ^asvate mate 

Gita VIII. 26) 

Many go along the white ( pure ) path, many along 
the dark ( impure ) one. These are also called the paths 
of meiit and demerit. The path of merit ij imre and that 
of demerit is impure. By the pure path the aspirant 
reaches perfection ( anivrttim yati ), and by the other one 
i. e. the impure one, he gets himself involved into the 
vortex ( punah avartate ), 

The bright half ( or Ihe pure side ) and the dark half 
( or the impure side ) are the names of these two courses. 
It is easy for the readers to see for themselves as to how 
many persons are going along the pure path and how 
many along the impure path by thinking of their 
respective villages or of the whole of the country. To 
consider that the sukla paksa and the Krsna paksa here are 
names of only the two halves of months is wrong. There is 
is paranomasia or a pun too that is intended here. These 
names are in fact indicative of the divine and demonaic 
attitudes of men — attitudes due to which mankind gets 
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itself divided into two classes-the godly and the demonaic. 
( Later in chapter XVI a detailed account of these two 
attitudes is to follow. The divine side is one having a 
pure straightforward attitude and the demonaic side is 
crooked and one having an attitude of injury and destruc- 
tion. On this very account the conflict between gods and 
demons has been going on from times inmemonal. Day 
and night; light and darkness; bright and dark — these 
names are indicative of the two attitudes, the divine one 
and the demonaic one. These are the bright and the dark 
courses of men. 

One who goes along the pore and straight path 
reaches his destination definitely, while one who goes 
along the impure path fails to reach the destination in 
time. This is our usual experience. Hence one who 
belongs to the pure side ( pure group ) reaches a higher 
place while going along the holy path of light ( ut-tara 
ayan ). Here the word * uttara ' does not refer to a part 
of an year. It brings out the idea of a ' higher ' place or 
plane. The words agni, prakasa, dim, sukh. paksa and 
tdlaraijana are thus indicative of the pure path. These 
are indicative of the path of those who are endowed 
with the divine wealth ( daivl sampatti ). 

Similarly the words dhuma ( smoke ), ratrl ( night ), 
iCrs^a paksa ( dark half of the month ) and daksimyana 
are indicative of persons who are following the demonaic 
path. As the distinction ‘ daiva ’ ( divine ) and asura 
I demonaic ) is age-old, these two courses too are age-old. 
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The virtuous side and the wicked side are both going back 
to a hoary past. Neither of the two is destroyed. This is 
what we know from our every day dealings. The eternality 
( or age- old-nature ) of the two is thus evident. 

It is proper to consider what the Vedas and the 
Upanisads have to say about these two paths : 

‘ Ye...sraddhim satyam upasate te archih abhisambha- 
vanti,archiMh ahah,ahnah apuryaminapaksam apuryamana- 
paksnt yan ^anmasan udan'^adityah eti, masebhyah deva- 
lokam, devalokat adityam, adityat vaidyutam, t3n vaidyu- 
tan puru 5 aft manasah etya Brahmalokan gamayati, tesu 
Brahmalokesu paraA paravato vasanti, tesam na punar- 
avrttib 15 

Yc yajncna,..lokan jayanti te dhumam abhisambha- 
vanti, dhumad ratrim, ratreh apaksiyamawa paksam, 
apaksfyamanad paksat yan sanmis3n daksinaditvah eti. 
masebhyah pitrlokam, pitrlokat candram, te candram 
praphya annam bhavanti, tanstatra devah bhaksayanti... 
akasid vayum, vayorvr§tim, vrsfeh prthivim, prthivim 
prapya annam bhavanti, te punah puru5agnau huyante, 
tato yosagnau jayante, lokan pratyutthayinasta evamevanu- 
parivartante, atha ya etau panthanau na viduste kitah 
patanga yad idam dandasukam 16 

BFhadaranyaka Upanisad VI, 2 

This very passage occurs with a few alterations in 
the Chandofiyopanisad • 

Ye...sraddha tapa ityupasate te arcisam abhisambha- 
vanti arcisohah, ahnah apwrya manapaksam, apuryamana 
paksad yan sadungeti masanstan 1 
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Masebhyah samvatsaram. simvatsarad adityam, adi- 
tyat candramasatn, candramiso vidyutam. tat puru^of 
manavdA sa enan Brahma gamayati, e^a devayanah pan- 
thah iti 2 Atha ye dattam ityupasate te dhumam abhisam- 
bhavanti, dhumid ratrim, ratreraparapaksam, aparapaksad 
yan saddaksinaiti masanstan ete samvatsaram abhi prapnu- 
vanti 3 Masebhyah pitrlokam pitrlokaJadakas'am. akasad 
candramasam,...esa somo raja taddevanam annam, tarn 
deva bhaksayanti 4Tasmin yavat sampatam usitva, atha 
etamev adhvanam punar nivartante, yathetam akasam, 
akasad vayum, vayur bhutva dhuno bhavati, dhumo 
bhutva abhram bhavati 5 Abrham bhutva megho bhavati 
megho bhutva pravarsati, ta iha vrihiyava osadhivana 
patayasti- lamasa iti jayante...yo hi annam atti, yo retah 
sincati, tad bhwya eva bhavati 6 

Chan. Upa V, 10, 
The passages convey this: Those who medicate on 
faith and truth, reach ( arcih ) light; from there, day; 
from the day to the bright half [ of the month 1; from 
there to the six months during which the sun goes to the 
northern direction, from here to sa nvatsara ( devaloka ), 
from there to adityi, from there to candramas^ from 
XheveXovidyul ( lightning ). From there having reached 
the manasa purusa they reach the Brahmaloka. There 
they reach for all time to come i. e. till infinitly. They are 
not reborn once they have reached there. Now there is 
another path as follows : Those who con pier miny lokas 
by sacrifice, reach smoke; from there, night; from night, 
the dark half of the month ; from there, the six months 
during which the sun is going fo the southern direction 
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from there, the piirlcka; frcm there, candra and thus 
they become a7Wau<V^ ^^cjd as their form. That 

feed is eaten by geds. From thc;re, having in due order 
reached akasa ( sky ), v^y7c ( wind ), trsti ( rain shower ), 
prthvi ( earth ), through food into ihe pttrusa, tfcen in the 
form ol thesemen into the woman ( vife \ they are born 
as men. Thus those. who perform action with ‘.desire ( for 
fruit ), are weltering in the vortex of creation [ and 
destruction ]. Those v\ho do not know either of the two 
paths, become worms and insects. 

Thus there is the description of the path after death 
in both the UpaniCads. In order to understand this clearly, 
the saxne is $hown below in a tabular form. 


The path beginning with 
lighrt 

I 

( According to the Bfhad- 
aranyakopanisad ) 

I 

9 Brabmalokas 


The path begmning with 
light 

j 

( According tb the Chaindo— 
gyopani§ad ) 

•' I 

10 Brabmalokas. 
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8 Vidyut ( lightfring ) 

f 

7 jiditya l<4(& 

I 

6 DaYatoha 

I 

5 Six dnoBths of the 
Uttarayana 

I ' 

4 Apuryama,>?a, paksa 
( bright half of racnath ) 

I , 

3 Ahah-dina 

I 

2 Arol^-prakaaa ( |yot] ). 

( 

1 Sraddharfatyopasana 


9 Vidyat f lightniag ) 

I 

8 Candraloka 

I 

7 Adhyatoka 

r 

6 Samvatsara 

,l 

5 Six Months of the 
Uttarayaija 

f 

4 ApQfyanlana pakjta 

( sukk pak8» ) 

I 

3 Abah-dina 

I 

2 Arci^ ( jyotih.pfakj^’x > 

I 

1 Sraddba^tapa-upasana. 


Here oi> the way where there is the devcUoka men* 
tioned by It: Brhadaranyakopanisad, l3ie Chiadogya 
mentions th^ SintiUrly in the Bfbdrdarai^yako* 

pani$ad there fethe description of going from the adUya 
to the vidymt. Here there is (Me more interveenng stage of 
the journey in ^e Chandogya viz., the Cctadraloka, If the 
name of the devaloka is taken to be samvatsara and if it 
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be considered to be the truth that after the aditya stage, 
on having stayed in the candraloka only is it possible to 
have the form of vidvut, there would appear no difference 
between the two. Thus the two can be harmonised. Thfe 
description is similar at Chandogya IV^ 15, 5-6 also. The 
name of this is here given as the devapatha. Now to 
proceed to the consideration of the dhumramarga : 


Dhumramarga according to the Brhadaranyakopani?ad 
Punaragamana 


9 Eating food through 
gods 
( 


8 Soma-anna 

1 

7 Candra ( somah ) 

1 

6 Pitrloka 

A 



1 


5 Daksinayana 

1 


I 

4 Ksina pak^ 

1 

1 


3 Ratri 


1 

2 Dhuma 

1 


L 

1 Yajna. 



> 

10 Staying in the sky 

I 


11 Staying in Vayu 


1 

C!l2 

» — „ Vfsti 


1 

13 

>. — f. Pfthvi 

to 

1 

>: 14 

1 ,—,* food. 

o 

1 

^ 15 

„ — ,, man’s semen. 


1 

„ — „ womsin's 

16 

5a! 

womb 

t>^l7 

Birth as a man. 


.8 



Bbacawad-Oita 


U6 


Chapter VllI 


DhOmraniargra 

( Accordintr to the ChandoKyopani$ad ) 
> 


10 Eating through gods 

I 

9 Soma* anna 
8 Candrama? ( Soma ) 

_ I 

7 AkaSa 

I i 

6 Pitrloka 

'i 

S Samvatsara ^ 

I 

4 Six months of the ^ 

Daksinayana 

I 'sj 

3 Apara pak^ 

I "" 

2 Ratri 

I 

1 Dana 


1 1 Staying in the 

12 Vayu 

13 Smoke 
Cj 

igj 14 , , abhra 

^15 „ Cloud 

O 1^ ft"" I# Vr5ti 

(u 

^ 17 In foud such as 
X corn etc. 

I 18 In puru^ after food 
Y is eaten 

19 In the womb of 

a woman. 

20 Birth as a man 


There are a few additional names in this path. Bat 
there is no difference so far as the main principle is con- 
cerned. If this path is considered it is understood as to 
how a person becoming free goes to a higher state and 
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how the one who is moving in the vortex of ( death and ) 
rebirth or coming back returns to the mortal world. Let 
us now proceed to the consideration of what other Upani- 
sads say of the devayana and the piiryana paths, 

Samvatsaro vai Prujupatih tasya ayaiie daksinam ca 
uttaram ca. Tad ye ha vai tadls^a purte krtam ityupasate te 
candramasam eva lobdim abhiyajante, Ta evapunaravartante^ 
tasmad ete rsayah prajakamih pratipaivante, 

ha vai rathiryah pitryanah 9 Athu uttarena tapasd brah- 
macaryena sraddhayi vidyaya atminam anvisya adityan 
abhiyajante etad vai prananam ayatanam etad amrtam 
abhayametad parayan.im etad tasmanna punaravdrtante. 10 
Maso vai prajapatih tasya brsnapak^a eva rayih suhlah 
pranah ll Ahoratrau vai Prajapatih tasya ahareva prknak 
ratrireva rayih, 12. (Prasna Upa. 1.) 

“ Samvatsara is Prajapati. It has two courses— the 
northward and the southward. Those who follow the 
path of action, reach the world of canira. They are again 
and again born. Those, therefore, w lo Ion j for progeny 
follow this path viz., pitryana or the path of ‘ rayi. ' 
Others — sages-make a search of the self through penance, 
celib icy, faith and knowledge. They reach 'tdity a. This 
adicya is the support of vital breaths. This one himself is 
immortal, free from fear and the highest goal (parayana). 
Those who reach this one return not. A month is praja- 
pati. Tne bright half of a month is his vital breath and 
the dark month its ‘ rayi\ ’ ‘ Diy and night • is Prajapati. 
Day is bis prana, night his rayi. Here it is clearly stated 
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that there are some going along the path of the vital 
breath, and that there are others going along the path of 
‘ rayi. ’ To turn to the passage in the Mundakopanisad 
dealing with this very question — 

Satyena labhyastapasa hi esa itma samyak jnanena 
brahm'ic trye’ja nityam, Antahsarirejyotirmayo hi subrhufy 
yampagyanti yalayah ksiija-dosah 5 

Sdtyameoa jdyate nanttam- satyena panthah viicUo 
devayonak. Yenakramanli r^ayo hi aptukamah yatra tat 
aatyasya paramAm nidh^nam 6> 

Mundaka Upa. Ill, 1 

“ This self can be secured by truth, penance, know- 
ledge and celibacy. The one whom the holy, self-controlled 
ones see — that one is this self, bright, of the nature of a 
flame. Truth alone triumphs. Never does untruth come 
out with flying colours. With the help of truth alone does 
one get along the devayana course. Along this path go the 
sages who have secured the objects of their desire 
( aptakdmah ) and attain the highest position of truth. " 
Here is described the devayana path. This path is the one 
that enables one to realise the highest reality, the self. 
The path, different from this, naturally binds a man 
down to a life of enjoyment. 

E?a devapatho Brahmapatha^ (Chin. Upa. IV, 15,6.) 

The name of devapattia has here been given to the 
path of Brahma. That path which helps one reach 
Brahma is devapatha and that same is the path of vital 
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breath ( prana-marga ). Our consideration of the passages 
from the Upani?ads extends so far. In the I?a, Kena, 
Katba, M'indukya» Taittiriya, Aitareya & Svetasvatara 
Upani^ads, there is nothing clearly stated in connection 
with the devayina and pitryana paths. In the Prasna, 
Mundaka, Chindogya and the Brhadaranyaka Upanisads 
there is the description of these paths, becoming longer 
in each subsequently mentioned Upani^ad in the order 
given. From this we infer that the idea regarding these 
paths developed with the passage of time. To start with 
the idea was not so very detailed or complete* From the 
Brhad^ranyakopanisad onwards and in the Pur^nas. in 
particular, the subject has received an elaborate form. 
This makes the inference that the idea developed at a 
later stage, all the more irresistible. It is worth while 
seeing how the Kathopanisad makes almost a passing 
reference to the topic. 

‘ Hanta ta idam pravaksyami guhyam Brahma sana- 
tanam,Yatha ca maranam praphya atma bhavati Gautama 6 
Yonim anye prapadyante sariratvaya dehinah. Sthanum 
anyenusamyanti yatha karma yatha srutam. 

Katha. Upa. II, 5. 

* O I shall now tell you about the secret, eternal 
Brahmi — is also, — about how the self fares after (a 
person’s ) meeting ( his ) death. Others embodied beings 
reach the womb ( yonim ) for the state of having 
[ another ] bjJy, while others yet reach the ever standing 
^sthina ) i.e. eternal Brahma. All this happens in keeping 
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with the rule that a person would attain a state that is in 
accordance with his action ( karma ) and knowledge 
( Jniiia )• ** The idea intended to be brought here is this 
vi 2 r, that the path oi action leidsto re-birth while the 
path of knowledge leads to liberation. And this is the 
original i lea. The description of vidya and avidya in the 
Isopani5ad too brings out this very principle, according to 
the view of some persons. But the meaning of vidya 
and avHya there i> the ‘ knowledge of the self ' and the 
• knowledge of primordial matter ( Prakrti ), ’ respectively. 
The universe of discourse there, therefore, is different 
according to our opinion. In this way we come to know 
that the description of the paths of light (arcl)and smoke 
( dhuma ) was different in the beginning and that later 
it was made much more extensive and detailed. 

To turn now to what has been said in the Veda-* 
mantras about this path : 

Dve srti asrnayata pitrnam aham dcvanam uta mart- 
yanam 

Tabhyam idam visVamejatsameti yadantara pitaram 
mataram ca. . Rgveda X, 88, 15. 

We have been hearing two courses of men v\z.^ 
devft and pifr. By those two ( courses ) does this world 
go — [ this world J which is between the Father and the 
the Mother [ i. e. the Heaven and the Earth ]. ** Here 
there are only two courses that have been mentioned. 
There is no description more detailed or full in respect of 
the two paths in the Rgveda* The Upanisads which are 
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nearer our times thaa Rgveda have set forth the two 
courses at a considerably greater length. And in the 
Puran is — especially in the Garuda Purana— there is the 
dsscriptrjn of the c jurse given in such a detailed manner 
as to state what happens every day. 

It is quite natural for the readers to put a question 
here viz * is this description literally true ? ’ The answer 
that can be given to such a question is this — that it is 
not necessary to think that this is literally true — though at 
the same time anything more than this need hardly be 
Said. For. in the Upanisads there are many such things as 
cannot be taken to be literally true. For instance in what 
follows there is the description of the moon being higher 
than the sun : 

ICasmin nu khalu apah otasca protasca iti, vayau Gargi 
iti. Kasmin nu khalu vayurotasca protasca iti, antariksa- 
lokesuGargi iti. Kasmin nu khalu antariksalokah otasca 
protacsa i;i. GanJharva lokesu Gargi iti. Kasmin nu khalu 
Ganiharvaiokah otasca protasca iti, Aditya lokesu Gargi iti. 
Kasmin nu khalu Adityalokah otasca protasca iti. Chandra- 
lokesu Gargi iti. Kasmin nu khalu Chandralokah otasca 
protasca iti. Devalokesu Gargi iti. Kasmin nu khalu Deva* 
lokah otasca protasca iti. Indralokesu Gargi iti. Kasmin nu 
khalu Indralokah otasca protasca iti. Prajapatilokesu Gargi 
iti, Kasmin nu khalu Prajapatilokah otasca protasca iti 
Brahmalokesu Gargi iti. 

Bthadaranyakopanisad III, 6, 1. 
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* Water is woven warp and woof into wind, wind 
into the Mid're^ion, Mid-region into the Gindharva world, 
Gandharva- world into the Aditya-( Sun) world, Aditya- 
world into the Moon-world, Moon-world into the God- 
world, God-world into the Indra-world, Indra-world into 
the Prajapati ( Lord-oF-creatures ) world, and Piajapati- 
world into the Brahma-world. ’* Now, it is impossible to 
understand this description to be literally true. For, the 
Moon-world is not the support of the Adilya (Sun )-world. 
Evidently, the description is one that is not borne out by 
our experience in the physical world. Similarly, — 

‘ Yada puruSah asmat lokat praiti, sa vayum agacchati 
Sa urdhvam akramate, sa candramasam agacchati, Sa 
iirdhvam akramate sa chandramaiam agacchati. Sa urdh- 
vam akramate sa lokam agacchati as okamahimam tasmin 
vasati sasvatih samah. ( Brhad Upa. V, 10, 1.) 

‘When a man dies, he reaches wind, from there he goes 
up to the sun, from there he rises, in order, to the world 
of ihe moon and the world of Brahman. And there in the 
Brahman-world, he becomes free from sorrow and stays 
there for all trie time come or to eternity.' Here, there is 
the description of the world of the moon being over the sun, 
higher than the sun. It is impossible to understand this 
literally. Either the world of the moon is not the world 
of the moon which we know or it may be some other state 
that is referred to here. Be it as it may, the whole of this 
description cannot be taken in its literal sense which one 
naturally understands before aught else. The same descrip- 
tion is there in the Srimad-Bhagavata too : 
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An^a madhyagatah suryo dyavabhumyor yadanta^ 
ram. 

Swryandagolayormadhye kotyah syuh pancavim^atih 

Sri Bhagavata V, 20, 43. 

Evam Candramih arkagabhastibhyah upari^t^t lak^a 
yojanatah upalabhyamanah 9. Tatah upari^at trilabsa- 
yojanato nak^atrani ll.Tataupari^at Usanah dvilab^ 
yojanatah. (Sri Bhagavata V, 22.) 

“ At the centre of the Brahma-egg ( universe ) is 
the sun. The circumference of the universe is twenty five 
crores of yojanas from the sun. The moon is one lac of 
yojanas away from and higher than the sun. Three lacs 
of yojanas further h‘gh are the constellations ( naksatra ) 
and two lacs of yojanas over that too is Sukra. Thus 
there is quite a lengthy descripti'^n which cannot be 
regarded as true in the light of our modern ( physical 
sciences such as ) physics. According to oar science of 
astronomy too the moon is not there on the sun. If any 
one were to try to prove all this to be true, the words 
would have to be understood in a different sense alto* 
gether. It is impossible to understand these words literally. 
If a statement or two are thus seen to be not quite true, 
that does not, however, mean that the entire system is 
wrong, or that other principles of the system are erro- 
neous. Though the description of the world of India etc 
has thus proved to be doubtful, the main principle is 
regarding the state of the Self. That remains unaffected. 

To bring this long discussion to an end : All this 
proves only this much that the description of the state 
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after death as it occurs in theUpanisads is not to be taken 
on its face value or in its literal sense; th-it it is to be 
taken in its implied sense. Some readers would ask * how 
should this implied sense be understood in this context ? * 
As a reply to the question it can be stated that the words 
that indicate this implied sense are as follows : 


^uJdapak^ 

^uddhapaksa 

^uddha-mafga 
ApunjamanapaJcsa 
Srcidtlha, Tupa 
^T*^pa^ Brahma ccirya 
] ^idyat Jhanamarga 

Devayand 
Uttara ayana 

Uttara gati. uccatara gaH 


KtsnapaJc^ 


Kr^namarga 

Apaksiyiimunapdksa 
Y jaha 

j Kurmamarga 


Pitryana 
Daksina ayana 
Dak^inagati 


These word? indicate the implied sense. The name 
of one is ‘ pure ' and thatof the other is ‘dark.’ It is here 
that the nature of the two paths is determined* * ApOrya— 
ma^a * signifies one that fills, nourishes, makes complete 
and * apaksiyamana * signifies one that causes reduction. 
The pure path is the one persons proceeding along which 
experience all the time that they are making themselves 
full or perfect and those who go along the dark path- 
have an experience of having themselves reduced. For 
when the accumulation of meritorious deeds exhausted* 
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they fall from the heavenly world. In one path i. e. while 
going along it, there are celibacy and knowledge that one 
has. Along the other path, there is only action. It is 
possible to be ( uttara, ut'tara i. e. ) higher by following 
one path. While traversing the other, there is no srch 
possibility. O i the contrary, *he followers of this are sure 
to come back again and again. Thus it is that the words 
stated above give an idea of the nature of the paths* 
Regarding the description of the path of action that 
occurs here, theUpauisad has to say the following : 

‘ Ehi ehi iti tarn ahutayah suvarcasah suryasya ras*mi- 
hhih yajamanam vahanti. Pnyam vacam abhivadantyah 
arcayantyah esa vah punyah sukrto Brahmalokah ’ 

Mundakopanisad I, 6. 

“ * Come, come, * thus do the oSlations invite the 
sacriiicer and they carry him along the rays of the sun. 
The utter sweet words — ‘ this holy world is for sacrificer/ 
Regarding this, it is further stated — 

‘ Avidf/ayam antare vartamanah. Janghamjamanah 
pariyanti mudhah aadhtno, eva n yamanah yatha anihah 

ibid, I, 8. 

• These followers of the path of action are in their 
hearts full cf ignorance, nescience; but they consider 
themselves to be very learned; hence those fools like 
blind men led by ( other ) blind men, fall into pits and 
thus reach * very low state. ’ 

This is the description of those who go along the 
dark path. * Those who can see follow others that caa 
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see ' would be the description of those who go along the 
pore path. This mikes it quite clear as to which path is 
beneBcial and which one is full of affliction. 

One of the paths consists of penance, celibacy, 
knowledge, right understanding. The other is full of 
actions prompted by blind faith. Thus do the two paths 
get themselves distinguished from each other. The pure 
path leads to Brahman, the impure one to enjoyments. 
Hence is one, called the * path of vital breath ’ ( prana ), 
while the other is named as the * path of wealth ' ( rayi ) • 
As attachment to enjoyment surely brings about the 
destruction of the person indulging in them, the Bhaga- 
vadgita has laid down the need for being free from 
attachment of enjoyment. 

The terms ‘ yajna, ' ‘ sannyasa * and * yoga * etc 
have been used in a special sense in the Bhng ivadgUa 
such as was not assigned to them ever before. Similarly, 
the terms sukla paksa and krs^a paksa, as also * Jyoti 
and ‘ dhumra ' have been used of the ‘devayana ’ and 
^ pitfyana ’ respectively, with a special sense in view. If 
they are understood in their literal sense which— is the 
obvious one-the rest of the teacning of the Bhagavadgita 
would not well go together with this position. 

THE SUKLA AND KRSNA PATH 

The two words ( sukla, Kpsna ) themselves bring out 
the nature of the paths. To go along one path ensures 
purity. Going along the other brings darkness or a tainted 
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name in its train. Those from among the people who 
pursue enjoyments are going along tne dark path. Those» 
however, who follow the path of self-dependence and self* 
reliance are going along the pure path. Once there two 
words — ^iukla and kfstia are kept before our eyes as 
referring to the two paths, it is scarcely necessary to 
write anything in fuller exposition of the same. 

There are thus the two consequences, different from 
each other, of the pursuit of the one or the other of the 
two paths. Pursuit of one enables one to attain freedom » 
that of another involves one in misery. One who knows 
this well is never deluded as to what he should do. This 
evidently means that he does not get himself involved in 
the enjoyment of various objects. He goes along the path 
sacrifice, which is pure, and gets himself elevated. A fruit 
many times as great as the one that men secure as a result 
of the study of the Vedas, sacrifices penanee, giving away 
of gifts, is secured by resorting to the path of sacrifice or 
abandonment ( tyoga ) i. e. by practising the abandon- 
ment of the fruit of actions. Readers should well under- 
stand these terms and having well grasped this principle 
and gone along the path of freedom, attain the highest 
position. 

Here ends the Consideration of the 
Eighth Chapter. 
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Subhasitas 

( Excellent sayings ) from the 

EIGHTH CHAPTER 
1 

‘ Definition of action ( htmua ) 
Bhuta-bhavodbhava-karo pisargah kartna-samjnitah ' 

VIII,3. 

* The special effort of every being to elevate his oarn 
< sva ) being or nature ( bhtiva ), is called karma, ' 

2 

The power of continuous thinking 
‘ ya>n yam v\pi sm trait bhivam tyajatyante kilevaram 
Tam ttm eva eti Kaunteya, saMi tadbhiiva’bhivitah 

VIII, 6 

‘ Whatever being ( entity ) a man remembers at the 
time of leaving his body, being influenced by the same, 
doth he reach that ( being or nature or entity ). ' 

*Mayi arpita-mano-buddhih mam eva esyasi asmaivam* 

VIII, 7 

“ Having dedicated the mind and intellect to the 
Lord, a man will definitely attain tbe Lord Himself. * 

* Abhyisa-yoga-yuktena cetasa vanyagdminA 
Paramam Purusam divyam, ydti Pratha anttcintayan 

VIII, 8. 
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" By repeatedly practising meditation on the Lord- 
by making the heart one-pointed, a mtn attains the high* 
est person i.e. the Lord Himself. ” 

* At,anya-ceiih satatam, yo mini sm^rati tiUyasah 

Tasya aham sulabhafy Partha, pityayuktasya voginah * 

VIII, 14. 

“ With mind one-pointed, he who ever remembers 
the Lord, easily reaches Him. " 

3 

Remembering the Lord 

* Sarvesu k xlesu mim anusmara yudliya c% ' VIII, 7 

‘ Remember the Lord on all occasions and fight 
[ the ba tile of life ]. * 

This means * first remamber the Lord and then 
carry out your duty such as fighting etc ’ 

4 

Importance of Knowledge 

'Tlaitesrti Partha janan yogi muhyati kascana' VlU, 27 

*' The yogi who knows these two paths, is never 
deluded. " 
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eHAPTER IX 


The Yoga of the Royal Lore and 
the Royal Secret 

( or the highest secret ) 

Raiavidya-Rajaguhya 

yoga 

( 1 ) The sacred and indestructible 
royal duty. 

?Tsf ^rj^TR^T #r^ws|r«rR^ ll ^ ii 

n ^ II 

»r«rr«iRi: 

3ijrr<R m ii ^ ii 

The divine Lord said — 1 am imparting to you this 
extremely secret-knowledge [ jnana ] accompanied by 
higher knowledge [ vijnana-sahita ] as you are free from 
jealousy — [this knowledge] having secured which you 
will remain away from the inauspicious state. This 
knowledge is the most important, the most secret 
among the secret, the highest, holy and indestructible, 
such as can directly be experienced, easy to practise 
and one of the nature of duty whole and entire. 
O Arjuna who are practising the highest of austerities 
[parantapa ] I persons not having faith in this duty[ or 
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path of duty ], failing: to reach Me [ the Lord], wander 
asfain and asrain along: the path of mundane existence 
[only too]full of death [ or brith and death] again. 1 - 3 . 

[ By securing real knowledge and real higher knowledge, 
a person becomes free from the inauspicious state. This very 
knowledge accompanied by higher knowledge is the highest 
lore, the most perfect knowledge and the most secret 
philosophy. This itself is the highest duty [or path of duty ] 
of men, the best of all, indestructible i.e, eternal, sacred as 
also one that can be experienced by every one on account of 
its being directly perceptible. It is easy of understanding and 
therefore one that can be easily followed. Those who would 
not have faith in this path of duty would not be in a position 
to attain the nature of the highest Lord, They would, instead, 
remain in this mundane existence experiencing now and 
again the misery in the form of death. 2-3 ] 

Meaning related to the Royal Lore : 

“ The royal lore having known which men never 
experience an evil state, that extremely secret lore 
accompanied by higher knowledge shall I impart to 
you. 1. This [ royal lore ] is the lore of governing a state 
(or ruling a kingdom); this is the secret of the best of 
kings ( rgjaguhya )enabling tKem to carry on their duty of 
ruling their kingdom. This helps men to raise themselves 
to the highest state ( uttamam) and be holy ( pavitram ). 
This involves no great expenditure ( a-vyaya ). On the 
contrary it enables men to secure the highest benefit. 
This can be directly experienced {pratyak^a-avagama ) by 
anybody and this is very easy to carry out ( kartum su- 
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sukham ) — extremely easy to practise indeed. 2. Those 
who would not have faith in this royal lore would not be 
perfect (persons) and would be victims of untimely death 
and a variety of ( series of ) miserable conditions. 3. 

The purport : This is the main lore of ruling a king- 
dom ( or carrying on the administration of a kingdom ). 
If a kingdom is ruled in keeping with this lore a man 
secures uniterrupted good and he never is required to face 
any calamity or misery. This is the secret lore of ruling a 
kingdom. A man must ever bear this in mind. Where this 
would be the way of ruling a kingdom, people will attain 
the highest perfection and they would be scaling greater 
and greater heights of holiness. For ruling a kingdom in 
this way, there is no extra expenditure that has to be 
incurred. Far from it, such a way of ruling a kingdom 
requires a far less amount of expenditure. A man is directly 
bene fitted by this. This is what every body can experience. 
It is very easy to rule a kingdom in this way. Those persons 
who would not have any faith in this way of ruling a king- 
dom would not be “ perfect men** and would continue to 
suffer an infinite amount of difficulties and misery. 1-3. 

The Secret Yoga ( Guhya-yoga ) 

( 1-3 ) In this chapter, the divine lord is describing 
the secret yoga (or path). This itself is called the ‘ gupta- 
yoga, guptavidya, guhyavidyd,rajayoga, rSjavidya ’ etc. As 
this knowledge is the best among all lores, or of all know- 
ledge or of all yogas^ this is called the r^iavidy^ and the 
rdjaguhya ( i. e. the royal lore and royal secret ). If one 
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chooses, one may call this “ the king of lores ” or the 
**emperor of all that is of the nature of secret knowledge. ** 
We are, however, not convinced that this second meaning 
may be true. For, this knowledge that has got itself 
manifested through the divine Lord Sri Krsria in the 
Bhagavad-gita, cannot be said to be meant exclusively 
for the Ksatriyas. This knowledge has been imparted for 
the elevation of the entire mankind. That knowledge 
which may be shining brightly on account of the lustre of 
the kings ( Ksatriyas ) only or that knowledge which 
may be the secret knowledge of kings ( ksatriyas only), can 
be intended for the ksatriyas alone ! In the Bhagavad-gita, 
there is no instruction that has been imparted with a 
view to elevate or give prominence to any particular race 
or caste. On the contrary the divine Lord is imparting 
whatever he wants to in the Gita with a solemn 
declaration to raise the whole of mankind spiritually : 

women f vaisyas [ trading class ] ^udras, those with an 
evil origin i. e. obviously the Caiidl^Zas too attain the 
highest state ’ Gita IX, 32. In the Gita has been 
expounded that highest knowledge which brings about 
the good of all persons, that knowledge which works this 
wonder ( of lifting up all ). ” Even if the worst of evil- 
doers ( or sinners ) were to devote himself to the Lord, 
he can be taken to have become a saint. For, he has 
resolved well. Soon enough he would be a very pious soul 
(^dharmHma) and earn everlasting peace. A devotee of the 
divine Lord never perishes ” Gita, IX 30-31. There is not 
the least uncertainty about this promise of the Gita. 
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The royal lore. 

( BOja-vidyd ) 

All other lores are intended for individuals having 
some specific characteristics. But this is the holy lore that 
brings about the good of the entire humanity and hence 
is this called rOja-vidyd or the highest knowledge. There 
is no partiality shown to any individual here. There is no 
•exclusive right given to any caste in regard to this lore. 
The entire mankind is welcome to attain this royal lore 
and secure happiness that knows no end. Readers should 
pay attention to this meaning — one of the many that are 
possible — here. 

The lore of ruling a kingdom. 

There is another meaning of rajavidya too that can 
be understood in the present context. This lore is one of 
running the administration of a kingdom. In this sense 
this is the lore of kings ( rajnam vidya ), How should the 
ruler rule bis kingdom ? How should the servants of the 
ruler be entrusted with some duty to , carry the same out 
so as to secure an efficient administration ? How should 
every individual staying within the bounds of the kingdom 
behave ? How should the subject conduct their affairs 
especially in respect of their relation to each other ? — 
It is exposition of these and similar questions that this 
lore of the administration of a kingdom and of a harmony 
among the subjects is taught here. In the light of this lore 
** all would he looked on with an attitude of equanimity 
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— whether they be BrUhmanat, Kptriyas,, VaiMyas, ^drag, 
0 1 i jtilas, toonten, those with an evil origin, dog-eaters, 
leirned men, cows, elephants or dogs " Gita V, 18, In the 
administration of a kingdom which will be in keeping 
with the Gita, all would be treated with equanimity. 
Evidently there would be no partiality shown to anyone 
in this administration by virtue of his birth or caste. 

In the administration of a kingdom which would be 
in keeping with the GitH all persons would abandon the 
fruit of their actions. Nobody would reserve the fruit of 
actions for being enjoyed by himself exclusively. There 
would be no accumulation with a selfish purpose. It 
follows that in keeping with this “ royal lore ” of the 
Bhagavad'gita a Brahmaiia will impart instruction, 
would propagate knowledge and make the subjects rich 
in possession of lores and knowledge. He would not charge 
any fees, however, for this work of teaching. He would 
dedicate the fruit of his labour to the Lord of creatures. 
In consonance with this " royal lore, ” a Ksatriya will 
protect the kingdom, would, control villages, keep watch 
all over, punish the wicked, fight for the sake of the pre- 
servation of the good against the evil. He would, however, 
dedicate all these acts of his and fruits thereof to the lord 
of creatures ( or subjects — praj^pati ). The Ksatriyas too 
would not go on accumulating the fruits of their actions 
just for being enjoyed by themselves. The Vai^yas also 
will carry on all their activities such as agriculture, cattle- 
rearing, trade and commerce, lending money and receiving 
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the same again. But whatever profits they would realise, 
they would devote to the lord of the subjects. They would 
not keep them for their personal advantage or enjoyment. 
The ^fldras too will bring about an all-round progress in 
all crafts and arts and serve people. They would not keep 
their earning just for themselves. They would dedicate 
the same to the Lord of Creatures (or subjects ). Similarly 
the Nisadas and other persons too would dedicate the 
fruits of their actions to the Lord of the Subjects ( the 
protector of the subjects or the ruling state ) and none 
would keep the same for a selfish purpose. 

All people — Brdhmanas, Ksatriyas, Vai^yas. Sudras, 
NisS>das etc — would reach the highest amount of perfec- 
tion in their respective natural ( sahaja-born with them ) 
activities. Whatever they would do, they would do with 
the highest amount of skill (Vide-yogas(^«h kuru karmani- 
Gtta, II 48 and Yogah karmasu kaus’alam, ibid, 50). 
Whether they succeed or they fail, they would all carry 
out their activities, irrespective of either, knowing well 
that it is their duty to carry out the activities ( Vide — 
Siddhyasiddhyoh samo bhutva, GitR II 48 and XVIII, 26 } 
All persons would dedicate the fruits of their actions to 
the Lord of Creatures ( Vide — BrahmWrpar^am...G'tta IV, 
24 ) and none would accumulate things with a view to 
enjoying them in a selfish manner. 

Every one would think, ' I am serving the Highest 
Lord by my actions ’ (Vide — Svakarmarya. tarn dbhyarcya 
siddhitn vindati mUnavah — GUa XVIH, 46 ) and would 
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thus carryout bis actions in a spirit of service of the Lord* 
A physician would examine his patient with the feeling — 
'* In the form of this patient, it is the highest lord that has 
approached me and it is my duty to serve this one by my 
action. ’ A teacher would impart instruction to his pupil 
with the feeling. ‘ It is the highest lord himself that has 
approached me in the form of this pupil and it is my duty 
to serve the Lord by my act of teaching* A judge would feel 
''here these two that are standing as plaintiff and defendant 
before me are but the highest lord in these forms and 
I am here to serve Him by giving a judgement that 
would be at once impartial and the best ( or the best 
because impartial ). ” A wife would say, ‘ I shall serve by 
■my womanhood the highest lord in the form of my hus- 
band. ’ A husband would say ‘the lord has himself become 
ray companion in the form of my better half and it is my 
duty to serve Him and please him by carrying out my 
•duty as a husband.” Similarly a warrior going to the battle 
field and fighting bravely would feel, * the Lord himself is 
standing in front of me in the form of my opponent and 
it is my imperative duty to serve Him by carrying out'my 
duty viz fighting in the best possible manner. ” Thus 
would every individual do his (or her) duty most efficiently 
and satisfactorily and secure the best possible success. Do- 
ing one’s duty and doing it well is itself the service of the 
Lord ( Vide — Minuslm tanum as'rUatn bhuta mahesvaram 
bhajanti, Gita IX, 11-13 ). Having thought * the Lord 
himself is standing in front of me in the form of the ‘five 
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people ( panca jana ), ’ to serve Him would itself be the 
■duty of every one. Even after serving Him no-one would 
Iceep the fruit of his action with the purpose of enjoying 
it all by himself. Instead the fruits of the actions of all 
would be dedicated to the Lord of Creatures [ i. e. the 
Highest Lord or God ]. 

All the people that would be staying in the kingdom 
•set forth by the Bhagavad-giti would serve the Lord most 
devotedly, without the least feeling of any difference 
between themselves and the Lord : 

“ AnanySh paryupasate " 

( “ They serve me or worship me without being 
devoted to any one else, having totally identified them- 
selves with me ” ) 

“ Ananyenaiva yogena dhyayante ” (Gita IX 22 ) 

( They meditate on me by yoga where there is no 
thought of any one else ) ibid, XII, 6. 

Having given up the idea ' I am different from th ose 
who are standing in front of me, ’ and with a firm belief 
( or conviction ) ‘ The All Pervading Person ( or Cosmic 
Person ‘ Virat PuruSa ’ ) is only we ourselves put together, 
and there is only one reality that exists — which is what 
is constituted by all coming together ( V^udevaJy sarvam, 
Gita V II, 19), would people serve the highest lord with 
iheir respective actions fixed by the ikature of their being 
( svabhava-niyata ). Serving all ( or the cosmos ) would thus 
be their own duty — their own duty bofn along with them. 
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In this kingdom there would )>e a Prajapati-samsth3* 
or the Institution in the form of the Lord of the Subjects. 
Its controller or director would be the Lord of the 
Subjects himself. This very institution would have another 
name viz. Gana^samstha ( the Institution of the hosts of 
people) and its controller or director would be ( known as) 
Gai^apati ( or the Lord of the Hosts ). Here there would 
be the arrangement — a systematic arrangement — of the 
hosts or groups in keeping with the duties and professions 
of people (Catwvarnyam gunakarmasah Gita, IV, 13 > 
There would be a perfect statistics as to the number of 
men, women, infants and adults in each group. There 
would be a very fine record showing who is standing 
where, what is his duty etc. There would be none out- 
side the ‘Institution of the Hosts.' Every host will have a 
president who will be known as the Ga^apati. Many ganas 
will constitute a circle of gui^as ( or a Ganaman^ala ). 
The president of this would be known as the ‘President of 
the GanamaiTi^ala. ’ The Lord of the Subjects {Prajdpati) 
would exercise a control over all these and he would 
cause control to be exercised over these. 

The Ganapati and the Ganamandaladhyaksa would 
consider matters such as the work done by each j^na, the 
fruit thereof, the way of putting the same to some use etc. 
The whole of this work would be done by the Prajapati 
himself but in the proper manner i. e. through the Institu- 
tion of the Prajapati and in consonance with a considera. 
tion as to the proper channel. 
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All in a gana would do their doty in the best possible 
manner. Doing one’s own doty and doing it best — this 
would be the job of every ga^a i. e. every person ( Vide— 
Karmaqiyeva adhikaraste Gita 11, 47 ). A consideration 
regarding the fruit of that job would be done by the 
Prajapati. For, all that would thus be devoted to and 
engrossed in their respective duties^ all those that would 
not keep the fruit of their actions with themselves with 
a selfish purpose have to be helped in the matter of their 
yoga k^ema" ( maintenance or acquiring something new 
and preserving what has been acquired) by the Lord of the 
Subjects himself, may, their “ yoga-ksema ” is the duty of 
the Lord of the Subjects himself and of none else : 

‘ Te9am nityabhiyaktanam yoga?nmam yahamyaham' 

( Gita, IX, 22. ) 

which means that the maintenance of those who are ever 
devoted to their own duties would be carried out or 
achieved through the Lord of the Subjects. None would be 
required to worry or bother himself about his maintenance. 
Due to the efficient administration of the kingdom, every 
one would get whatever and in the manner he wants 
and all would be in a position to be happy in regard to 
their niia:jainci. 

Every one will act in a spirit free from the infiuence 
of greed. All would act in consonance with the rule of 
* asieya ' i. e. abstention from stealing etc and thus the 
wants of all will be reduced a good deal. There would, 
therefore, be a smaller number of quarrels or conflicts 
and all would be living a happy life. 
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Thus has this * royal lore * been set forth in the Bha"^ 
gavadgita. To describe this at full length would necessitate 
the writing of a big work. Hence the manner in which 
the dealings of people would take place in a kingdom 
ruled in keeping with the lore of the administration of a 
kingdom has been very briefly indicated here. Readers 
would be in a position to visualise very well the picture 
of the administration a kingdom accepted by S*ri Krsna, 
if only they think about the matter. This ‘ royal lore ' 
( rija-vidya ) is the lore of running the administration of 
a kingdom. And just this is the * raja guhya * i. e. the 
secret of the most efficient administration of a kingdom. 
This itself is secret knowledge and through it can the king, 
and the subjects secure an uninterrupted happiness. If 
this administration of a kingdom continues and continues 
long enough, a day is bound to dawn when without any 
special effort to run the administration the dealings of 
the kingdom would take place as a matter of course. For,, 
all people would by the time be without any ( selfish ) 
expectation. Even while the duties would be carried out,, 
all people would be experiencing a state of absence of 
authorship. That alone is the best kingdom, where the 
king and his officers are not required to do anything 
and where people's own government and good govern- 
ment ( svarajya and surajya ) work themselves out 
[ without any special effort on the part of any body. ]. 
All persons become self-governed ( or self-controlled ) to 
such an extent that even in the absence of anybody to 
urge [ or stop ] them, they go along the straight path 
leading to the destination. There is not the least devia-^ 
tion or straying away on their part. 
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Secret knowledge 

. This is the secret knowledge of the administration of 
a kingdom ( rHjagukya ). This itself is the most secret 
means of happiness. This itself is taught in the Gita from^ 
the beginning to the end and yet it is not quite manifest 
anywhere. For, it is in such a secret manner that it has 
been imparted. 

Duty leading to Happiness. 

That a knowledge of which enables men to be away 
from the inauspicious ( asubhat moksyase ) and secure the 
highest among the auspicious, that along with higher know* 
ledge has been set forth here. This is very easy to practise 
( kartum susukham ) and requires no very great effort. 
Likewise, this is what can be directly experienced 
(pratyaksavagamam). Whosoever acts in keeping with this 
would secure happiness directly. Here there is no indirect- 
ness such as is there in the teaching which requires a man 
to do something here in the present life, promising him 
that there in the heavenly world or in the next life he 
would win happiness. A follower of this path taught in 
the Gita can experience happiness directly, while he is 
alive, just here in this world. 

‘ Even a little of this when practised saves from a 
great ( object of ) fear or danger ’ ( Vide — Svalpam api 
asya dharmasya trayate muhato bhayCit, Gita, II, 40 ) 

It is, therefore, a knowledge that gives all the best 
of happiness ( susukham ). It makes all holy ( pavitram ). 
It removes all kinds of defects and is altogether astonish- 
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iog and one yielding unbroken happiness. This is the duty 
of a man who has attained perfectionf The duty 

of all becomes evident from this. By carrying out this duty 
can a man be happy-only so can he be full of joy. There 
is no doubt regarding the truth of this proposition. 

The not-bblibvimg are unhappy 

The duty of man leading to highest happiness has 
been stated, as set forth above, by the divine lord. But 
ihere are a number of persons who have no faith or no 
belief. They do not regard such statements of their duty 
reliable. They try to enjoy the fruits of their actions 
selfishly and to accumulate such fruits for the purpose. 
Such not-believing persons ( asya dharmasya airadadhS," 
nah ), who have no credence in the real path of duty and 
•who are ever busy in enjoying the fruits of their actions, 
never reach the Lord {aprlpya mam) and keep on strugg- 
ling hard on the path of death ( mrtyu-samsaravartmani 
nivartante ), This evidently means that they experience 
■ever and anon an infinite number of difficulties, an infinite 
amount of misery. 

Those persons who in this manner do not go along 
this path become unhappy. This is what the Gita has 
taught here. Having well grasped this all should go along 
the path of the abandonment of the fruit of action and 
along that path alone as laid down in the Gita and 
having well understood the royal lore and carried out the 
administration of a kingdom in keeping with it should 
they make all others happy. 
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Instruction imparted to those 

WHO ARE FREE FROM THE 
INFLUENCE OF JEALOUSY. 

It must well be remembered here that this instruction 
has been imparted to one free from jealousy ( *anasuyave* 
Gita, IX, 1 ) [a person who entertains no jealousy or 
hatred, a person who is free from such defects as impati- 
ence with other people^? prosperity or elevation is known 
as an anasuyu ], free from hatred and who can be happy 
at other people’s prosperity. Only such a person is entitled 
to this instruction. Those who are full of jealousy and who 
go on spreading about feeling of hatred, those who can- 
not bear other's prosperity would not believe in this in- 
struction. They would not act in keeping with this teach- 
ing. Those non-believing persons live only to experience 
misery. 

To turn next to the description of the path of duty for 
all men that the Lord is setting forth in a secret manner. 

2 
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By me [ thei^ord] having an unmanifest form is 
this entire world stretched out or pervaded. All belnsTS 
are in me but they are not in me. And in me there are 
not all beings either. See this divine yoga of mine. I am 
the sustainer of all beings. And yet 1 am not in them. 
Ail the same my self is one that causes all beings to 
come into existence. As wind that moves everywhere 
ever stays in ether alone, all beings are there just 
in me. Grasp this [ well ]. 4 - 6 . 

L The Lord has stretched out the whole world and He 
h<^s pervaded the same. The totality of things have resorted 
to Him. But He has not resorted to them. Evidently he 
has resorted to his own power. Though all things are there 
in Him^ they are practically not existing though existing.. 
The Lord feeds all, protects all and yet is not bound up by 
them. The self of the Lo'^d causes the origination and 
development of beings. As there is wind in ether ( sky ),. 
there are all these objects in the Lord. An aspirant should 
devote his attention to this. 4-6. ] 


Meaning related to the royal lore — 

By means or on account of royal p'ower which is 
not manifest ( avyaktamurtina ), this entire administra- 
tion of the kingdom — progressive administration of the 
kingdom — is going on and going on efficiently ( ta-tam ) 
and the same non-manifest royal power has pervaded the 
entire kingdom. All people ( sarvabhutani ) resort to just 
this royal power ( taisthani ), but this royal power does 
not resort to all people ( tesu na avasthitah ). Obviously 
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this royal power though resorting to ( or connected with() 
the people, is independent of them. 4. And all the people, 
though resorting to the royal povrer[bhutani tatsksni] are 
practically independent. This very possession of ( lit-con- 
nection with, yoga ) lordship or mastery [ ais^varya ] of 
the royal power is worthy of being well seen [ aisvaram 
yogam pas'ya ] i. e. well understood. The royal power 
feeds and protects all beings ( bhutabhrt ), yet it is not 
bound up in them ( na ca bhucasthah ). The soul of the 
royal power ( atma ), is the cause of the prosperity of all 
beings ( bhuta bhavanah ) 5. As ( yatha ) there is wind in 
ether ( ak^s' asthitah ), and yet it can move everywhere, 
the subjects, though bound by the administration of the 
kingdom, can bring about their own progress. 6. 

The purport : The adniinistration of a kingdom should 
be such as to be actively working, fully alive to its respon- 
sibility everywhere. The dealings of all should be going on 
as a result of their resortjjng to it. But the administration 
of the kingdom should not be bound up Cor involvedyl in 
any of these dealings. It should carry out its work every- 
where but it should not be affected by anything. At every 
place there should be a master ( or controlling officer, 
and there should be an overlord ( Isvara ) presiding over 
them all. The administration of a kingdom should thus go 
on effectively by reason of the royal power. There should 
be the feeding and protection of all beings and yet the 
king should not be attached to or involved in any dealing. 
Even while remaining independent, he should be the 
impeller, goader of all bringing about the prosperity of all. 
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^ther ( sky ) is as though royal power and in it there is 
wind in the form of the subjects. .Wind resorts to either. 
In ether it is that wind moves about. Though boopd up 
in ether, it has the necessary freedom to move about. 
Thus should the subjects be in i.e. under the control of the 
royal power. Thus should they prosper and make their 
life significant ( or purposeful). 4-6. 

The eternal relationship 

( of philosophical principles with the adhibhuta and 
the adhyatma spheres ). 

It is necessary to expound here as to what kind of 
relationship there is that obtains between the principles of 
philosophy and the lores in the sphere of the beings (adhi- 
bhuta ) and in that of the body ( adydtma ). As long as 
this relationship is not properly grasped, it is not possible 
to clearly follow that ‘ secret royal lore ’ of which the 
Bhagavad-gita is full. That there is the royal lore and the 
royal secret in the Bhagavadgitcl is what has been stated 
at the beginning of this ( the ninth ) chapter. No-one 
would, therefore, entertain any doubt about it. It is likely, 
however, that readers would entertain a doubt as to 
whether the lore of running the administration of a king- 
dom is taught in this chapter. People would be thinking 
mostly that no such lore is taught here. There would be 
many who would think — if an attempt be made to show 
that there is the lore of running the administration of 
a kingdom — that this is artificial or laboured. Nor would a 
person considering such an attempt to be laboi^ed expose 
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td any censure or bl&me. i^or, tifefl b'lk t>lei^' 
the trend of thi4 interpretation of the 0id & IdL 


no-dne has sd far ni aintained that there is the lore df the 
adtainistratidn of a kingdom in this chaptef,' it would be 
improper to bkitne a person who would entertain donbf 
aS to whether if is taught here. Without dilating upon thlf 
point, therefore, we proceed to indicate th'd principle 

that is taught in this chapter. 

' > . 

The philosophy that is taught in the Vedas, the Upa- 
oisads and the Bhagavadgita as also other phi|osophicai 
works is taught after having been divided into three parts 
viz., the adhidaivata ( pertaining to the divinities ), the 
adhibhuta ( pertaining to the beings ), and the adhyhtma 
( pertaining to the body ). In many places only one of the 
three divisions is described. In others two of these divisions 
are described. In others yet all the three divisions are set 
forth. Places where all the three divisions are fully des- 
cribed are few and far between. It has been therefore the 
work of those who study the principles to understand the 
remaining divisions too while reading the description of 
one of them and to understand them in the light of that 
very division which is described in any context. 


In the BrhadaranyakkopaniSad and the chain^b- 
gyopaniSad, the phrases such as ‘ atha adhidaivatam 
(now regarding the sphere of the divinities), adhihhu- 
tam^ (now regarding the sphere of the beings) * and ‘ ^tha 
adhy^tmam ( now regarding the sphere of the body ) ' are 
used and an indication given as to which description is 
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related to which of the three divisions. But there are very 
few such places [ in the UpaniSadic range ]• 

In order to be able to understand this subject mattei 
welh It is necessary to remember that the rules in all these 
three places are similar to each other and that evidently 
when rules in one place are well grasped those, in others 
can be understood without any effort. The universalitj 
of the truth of these principles of philosophy must be 
grasped. If this universality of the truth of philosophical 
principles be well grasped and only if it is well grasped 
would it be evident to a person as to how by the persua 
of the philosophy of the Gita, the principles or rules 
of the administration of a kingdom can be followed oi 
mastered. 

The same rule in all the three spheres. 

( 1 ) With the ‘ adhidaivata ’ aspect the highest self 
and divinities such as Agni etc. are considered. ( 2 ) Witt 
the ‘ adhibhuta * aspect it is the totality of living beings 
that is considered. Here the word ‘ bhuta ’ primarily refers 
to the living beings. All the same as the human society is 
what is understood as being referred to by the word, it is 
expressive of the same ( i. e. human society ). ( 3 ) With 
the * adhydtma ’ the individual self and the aggregate oi 
sense-organs that are there in a body — and their relatioc 
to each other-are grasped. It deserves to be noted by the 
reader wishing to know this subject-matter well that there 
is the same set of rules * seen ’ by the sages ( endowed 
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with prophetic visio i and incorporated into the iHstrie 
works which operate in all the three spheres. And it is 
on this very account that this, philosophy is enduring, 
nay, eternal. Herein lies the * prophetic vision ’ of the 
TSis ( Vide — vBirdar&inat ). To turn now,, to the rules : 

Adhiddivata Adhibh&tct AdhyUimct 

Paramatma Maharajah AtmS> 

JivOtmffi 

f The Council V 

Prakrti-Mahattattva-{ of ministers j-Buddhi 

l.( mantri-parisad) J ( Intellect ) 

Vidyut The controlling Mind 

officers 

Divinities such f Officers in charge! 

as the Sun etc. of provinces, j- — Eyes etc. 

i. villages, etc. J 

Visva f The subject s'! 

< Universe ) prajujana J* Body. 

Even if this much part of the relation be understood, 
it would be sufficient for our present purpose. As the 
Highest Self is the presiding divinity of lie whole world 
as also its director and protector, the &vv^peror [samrUt s 
maha/rCtjah ] and the individual self are the presiding 
divinity and the director of their empire and body, respec* 
tively. Just as there is the cosmic intelligence in the form 
of the principle called Mahat giving counsel to tbe High* 
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eSt Self, thete is thfcl coehfcil <rf ihihislS!Srtl'td?|^>di!SlinS^ 
to the kfrig. The cbittttil' of tlie df the 

subjects tod the* sathe phrpo^l K'aMiR’d* rfaalttbee, 
there is the ihtelligetit$e'[ of e pei^o'j giviiig’cdhhsel to 
the mdiHddsl self Just as tHe‘ divinities such aS Agni; 
Vayu,' Sdi^ [ Fire, Wind, Sun ] etc carry out their 
appointed duty under the supervision of the Highest Self, 
the aggregate of sense-organs such as the eye, tlie e4r, 
the hands, the feet etc. carry out their natural duties 
t or duties born with theni ] in their respective spheres- 
under the supervision of the individual stelf. Similarly the 
heads of villages [ or village pafels J, officers in charge of 
provinces, commanders-in-chief of armies and other 
officers carry out their re^ective duties in the several 
spheres under the supervision of the sovereign ruler. Like 
the mind which is the controlling principle of all senses, 
the prime minister is the bontrolling principle in all deal- 
ings of the administration of a kingdom. In alike manner 
vidyut [ lightening ] is the controlling principle of all in 
the cosmos. If the readers think along these lines, they 
will be in a position to understand how the same set of 
rules is operating in all the three spheres. This itself is the 
eternal i. e. unchangeable secret knowledge. 

Philosophy that would be expressed in words would 
be expressed in respect the Highest Self. If this knowledge 
is grasped properly and the Odhibhautika sphere be 
thought of [in the light of the same], the knowledgeof the- 
royal lore would be obtained. And if the udhyUttnH sphere- 



m 2'5 Might ^iililifairttosi. 

i£ tHdhght hf ih th«i Hgtft of that there Would 

rfiSiUf fh6 knowledge df the rMed of the elevation of an 
ifidividdeli If an individual is ignorant of the ddhidaivika 
^herS,' he kbOdld observe very careftilly the happenings 
in bis own body and infet on the basis of the rules govern- 
ing those hapfiehings the principles operating in the nation 
C hingdotn or state ] as well as the cosiiios [ vis’va ] . 

Thus would the readers be able to understand how 
by knowing the principles of the science called philosoph 5 r 
i. e. by knowing philosophy or grasping knowledge and 
higher knowledge, the principles of the administration of a- 
kingdom too can be understood. Many rules or principles 
such as that of the abandonment of the fruit of 
actions, related to this very subject-matter, have been 
stated eatlier in the BhagavadgitO. People are under the 
impression that these rules or principles have been laid- 
down [or stated] only for the sake of the heavenly world 
and salvation to be won after death. This, however, is a 
wrong impression. All these rules or principles have been 
stated with the purpose of applying them to the spheres 
of the administration of a kingdom or to that of the admi- 
nistration of an empire. The Aryas have failed to follow 
these principles since long and hence have they reached a 
deteriorated state. Even when such a perfect science 
along with knowledge and higher knowledge is there in our 
possessioo,tbere is no reason why should be deteriorated. 
But the core of the philosophy ceased to be translated 
into action in everyday dealings. It came to be followed 
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•only in respect and for the achievement of certain 
imaginary states after death ! I This naturally led to the 
earthly dealings being altogether slackened. If philosophy 
and the secret of kings (i.e. of the administration of a 
kingdom ) had remained indissolubly connected with each 
other, in perfect harmony with each other, the Aryan 
nation would have been ever living and ever wakeful for 
the prosperity of all the subjects in the same manner in 
which an individual’s body keeps on living for the safety 
of everyone of the minutest particles in it. Such is the* 
importance of understanding the relation of philosophy 
and the lore of the administration of a kingdom. Readers 
should not lose sight of this and should keep this 
thought constantly iti their mind. 

There are some who now* think that philosophy and 
the science of the administration of a kingdom have no 
earthly connection with each other. Almost all people are 
under the impression that philosophy is in no way related 
to political, social and industrial prosperity. The sages of 
old in this land of Bharata, however, knew [ and main- 
tained ] that all human dealings are [ or ought to be ] 
closely and harmoniously connected with philosophy. It 
was precisely on this account that all of their sciences 
such as that of duty [ or religion ], that of medicine, that 
of machines and that of polity etc were based on philo- 
sophy. Hence ought the readers to understand that the 
‘ divine song’ [the Bhagavadgita] is a science the truth of 
which is patent to experience. Its principles are directly 
experienced by us in our life [ pratyak^a avagamam ]• 
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They ought to grasp that the ‘ royal lore ’ which i$ con- 
cealed in the Gita can thus become manifest. The rules or 
principles in respect of the Highest Self or in that of the 
Primordial Matter when duly applied to the administra- 
tion of a kingdom become the ‘ royal lore ’ of the Ary as. 
As this has been taught under the guise of philosophy, 
this has assumed the form of the ‘ royal secret’ or the 
‘royal lore. ’ This is the science of the administration of a 
kingdom but one which is by no means * manifest. * This 
much by way of an exposition as to how this can be made 
manifest is enough. Let us now proceed to tjjiink of the 
verses under consideration and to explain how there are 
principles of the science of administering a kingdom that 
are taught in them along with philosophy. 

1 Avyahtamurtina idam sarvam jagat tatam : (4 ) 
This entire world has been stretched out by or 
through the unmanifest highest Self[ or Lord ] and He 
pervades the same, ” In a similar manner, this body has 
come into being through the individual self which latter 
is imperceptible. The bpdy grows too through the indivi- 
<lual self. The individual self pervades the body through 
its own power. Obviously then there is life that fills very 
sense-organ, every limb, every one of the ninutest par- 
ticle in the body. Readers should caref lly grasp this 
function of the Lord in the universe and that of the 
individual self in the body. Now to turn to the principle 
of the ‘ royal lore ’ which becomes manifest as a result 
of this : 

The Highest Lord stretches out everything by his 
now unmanifest power ( or His imperceptible existence ) 
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iiif pSw£r (br ,eili> 
tistide f #(iieh ti tttiiiife^t dadot id pit^&dtdg. Tb bb 
pervading it necessarily has to Be dnmanifest or ihip^' 
ceptible. i'be rbya^ power is in ^his very way uhtnaniiest. 
()de who occupies the throne i. e. the king is a concrete 
form possessed of characteristics of the not-concrete or 
un-manifest royal power. Even though this individual 
with a form is characterised as the 'king* , his power is 
limited. The real ‘royal Power* is greater thau the potVer 
of this iddividbal; it is thore pet^vading and mbre effedtivb, 
more efficacious. It is that un-ma'difest royal power that is 
to be considered here. Whether the individual occuppih^ 
the throne is alive or dead, this un-manifest royal power 
functions in ways thore than ohe in the kingdoih ( or the 
empire as the case may be). This im-manifest royal power 
itself brings about the expansion of the kingdom and be- 
ing there in every place and in every officer ( or official 
of the state J carries out all work. 

2 Tatsthani sarva bhutani na ca tat te^vavasthitam(i): 

'* In that Lord are all beings without exception; but 
the Lord is not there in them ’. "All objects or entities 
evidently resort to the Lord but the Lord does not resort 
to them. He is there independently of all others because 
of his own power. All Other entities, however, are depen- 
dent on him. If his power be not available, no other 
entity would be able to exist. Even in an individual, all 
sense-organs and limbs of the body are seen to be resort- 
ing to the individual self. They are there in their respec-- 
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working pf^f:ieqj4y regpr^qg tbqy qf« thq 
s^U. It i3 apt trpe, hofrevf^, |bp 
f® he resor^ to the aense-orgaos ^4 the limbs 
*9? hqdy. Similarly in tl^p administration qf a kipgdpm 
al^p, all officers carry out their appointed tqsk dup to the 
authority of the sovereign ruler. The subjects can be 
■spirited and the eptire kingdom can prosper on account of 
the poarer of the ruler. The king's existence or authority 
howeveCt is in no way dependent either on the subjects 
or on the officers. It is independent of both of them. Due 
to the royal power all the functions of a kingdom talce 
place. If the royal power is efficient, even a small king- 
dom becomes very strong and influential. Thus the details 
pertaining to the royal lore become clear or manifest as a 
result of the consideration of this principle of philosophy, 
Headers should devote attention to. this aspect of the 
<Gita, 

3. 3\£a ca^atsthani bhuthii (5) 

‘All beings, however, are not there in Him.' Evidently 
this means that though, all the beings exist in and because 
they resort to the Lord, they have some independent 
existence of their owna This can well be understood with 
the help of a concrete example. If, for instance, a horse be 
fashioned out of sugar, it is true that the horse is there in 
the sugar as also that it is there apart from-different frcm 
sugar. In a similar manner, the sense-organs are there as 
they resort to the individual self. They have at the same 
time some independent existence too. This becomes a 
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bit clearer in the administration of a kingdom. It is 
undoubtedly true that due to the royal power ( resorting^ 
to the royal power ) i.e. only on having the royal power 
( partially) vested in them do the officers of the king 
carry out their duties. Yet, it is also true that they have 
some amount of independence. Whatever be the rules of 
the administration of a kingdom, the working out of the 
rulers is influenced by the goodness or otherwise of the 
persons occupying positions of authority ( and responsi- 
bility ). This is what has to be properly followed here i.e» 
in grasping the 5 th verse in the present chapter of the 
Gita. 

4 *Pas'ya ais^varam yogam * 

** This is association with or possession of ^lordship* 
This is the power or authority resulting from being a lord*^ 
This is the astonishing power of the Lord due to yoga^ 
The passage holds good equally of the individual self, 
the nation's self and the highest self. In the body there 
is seen the astonishing, possession of power of the indivi- 
dual self. In a nation is apparent the surprising power 
of the lord of the nation. In the universe is evident the' 
wonderful power of the cosmic Self? 

(5) ‘ Bhutabhrt na ca bhutasthah ’ 

He feeds the beings, but he does not resort to the 
beings. ” He is independent of others — existing • oa 
account of his own power. The highest Self effects the 
feeding, protection, sustenance, prosperity of the totality 
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o beings, but he exists on account of his own power. Like 
wise, the individual self too carries out the feeding, pro- 
tection, sustenance and prosperity of the body, its limbs 
and the sense-organs. Th . individual self’s own existence, 
however, is independent of them. The individual self 
exists on account of his own power. In a kingdom the 
same holds the good about the royal power. Due to the 
power of a king, due to his effective and efficient admi- 
nistration is the kingdom fed, protected, helped to sustain 
itself and prosper or flourish. The existence of the royal 
power, however, is due to itself. The royal power is not 
dependent on the subjects who are to be protected. A 
royal power which is strong is independent — existing 
due to its capacity. 

6 ‘ Bhutabhavanah atma * ( 5 ) 

“ The self causes the origination and prosperity of 
all beings”. He has created the entire universe and he is 
sustaining it, impelled as he is by just himself. The 
individual self too creates and sustains the body. A king 
too makes 'a nation strong and influential ( or else brings 
about its deterioration An efficient and spirited king 
creates a nation, helps it prosper and becomes efficient 
(or influential ). 

7 ‘ Yatha kas'asihito vayuh sarvatragab, 

Tatha sarvani bhutani tatsthani * ( 6 ) 

** As wind is there in ether moving everywhere, 
there are all the beings there in the highest self Just 



( 3 ) TI|9 beginning np^ lb? ?!Ii 4 
of Kalpa ( eon ) 

?nf^ i 

5*»«nrf^ ^5^TT^c ii«ii 

sifii% 5nmnOT jir: jn? i 

^awwliiif ^^44ci%i sTfi^a^rnr ii^^ii 

ST ^ nf at# i^stissrf^a i 

sr^fa: ^?ia i 

^gjT^ ^r%?r srnflfq-rtalra « ion 

as wind etc are there in the ether, staying, moving in 
it — many of them even making progress — in the Highest 
Self too there are these beings walking, moving about 
and prospering. Resorting to the individual self are the 
things that are there in the body and in this very way 
does the prosperity of the whole nation dependent on 
( or resorting to ) the royal power. 

Thus there is the astonishing influence of the unmani- 
fest power present everywhere in all forms. This is a sub- 
ject-matter that can be considerably expanded. But any 
expansion after what has been stated so far is uncalled 
far. On thinking along the lines indicated so far, readers 
would be able to understand the entire secret instruction 
about a nation. The same interesting topic continues 
further. To turn to it — 
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O Arjuna [ son of Kunti ] I all beings reach my 
Prakrti [ nature ] at the end of a balpa ( eon ) and 1 
release them i.e. create them again at the beginning 
of [a new] kalpa (eon). 7 . Having resorted to my Pra- 
krti I send forth or create again and again this entire 
aggregate of beings which is helpless ( avas^a ) on 
account of the sway ( or influence ) of Prakrti [ over 
It ].8. O Arjuna who come out successful in battles I 
those actions do not fetter me down remaining as I 
(ever) am like one unconcerned [in regard to them]. 9 . 
O son of Kuuti ! with me as the presiding divinity ( or 
principle ), this Prakrti [ Primordial Matter or better 
Nature ] produces the sentient and the insentient 
world and on this account is the world [ even ] getting 
Itself charged. 10 . 

[ All entities or objects that have assumed a form merge 
finally into the nature of the Lord and there is the origination 
of all that takes place at the beginning of a kalpa ( eon ), 
Resorting to his Prakrti does the Lord create the ivhole of the 
universe and this universe is under the sway of the Prakrti 
i. e, it is under the sway of something else or not independ-^ 
ent. As the Lord is in no way attached [ to anything ] in this 
action [ creation of the universe ], He is not bound down by 
it. Under the superintending activity of the Lord, it is only 
his Prakrti that produces the santient and the insentient world 
and due to that is this world getting itself [ ever ] charged^ 

7-20 L 

Meaning related tc the Royal Lore — 

All beings ( sarvabhut^ni ) after the programme as 
fixed up previously ( kalpaksaye ) is carried out, reach 
3 
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just their natural state (PrahTti). After this has happened^ 
again fixing up and launching a new programme ( 
datt ), the king should impel bis subjects in that prog- 
ramme. 7. A king should be with his subjects and he shbuld 
ever impel in newer and newer programmes duly^xed up 
(kalpa ) from time to time in the manner shown above, all 
the subjects that behave in keeping with their respective 
natures without any independence ( prakvteh vas'at ). 8. 
A king should be detached ( asakta in respect of this 
programme and altogether indifferent to objects of enjoy- 
ment falling within his sphere even like a person who is 
altogether unconcerned. Thus would he be unaffected by 
his action- there would thus be no taint that otherwise is 
inherent in action. 9. A king is the president of the ( asse- 
mbly of his ) subjects. The king who is thus the president 
of the assembly of his subjects should cause the subjects 
^ Prakrti ) to produce ( niyate ) all entitles moving as 
well as non-moving ( cara-acara ). If things go on 
taking place in this manner, there would be a remark- 
able or why extraordinary change (vi-pari-vartato) in the 
kingdom. ( 10 ). 

The Purport : A king should cause all his subjects 
to participate actively in the programme of the prosperity 
of all fixed up in keeping with the right kind of resolve and 
he should look after their sustenance and protect them 
efficiently. If a programme fixed up earlier is over and if 
there be no scope for the activity of the subjects, the latt- 
er relapse to cheir original slackness and become inactive 
and unemployed. Under such circumstances as these, t he 
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king should again challc out a programme calculated to 
keep the subjects engaged in a variety of fields of useful 
activities. This should be done again and again and on 
no account should the subjects be allowed to remain idle 
The king ought ever to be in close association with his 
subjects. He ought not to go away from the kingdom and 
spend his days in a foreign land. As the subjects are 
under the sway of their nature they are never indepen- 
dent. It is, therefore, the duty of the institution running 
the administration of the kingdom to keep the subjects 
ever busy pursuing the well planned prc^rammes of an 
all-round prosperity of the nation. A king ought never to 
entertain any longing for enjoyments arising out of the 
many activities of the subjects. He ought to be indifferent 
to them in the sense that he ought to have no expec- 
tation in respect of them or in that he ought to be full of 
unconcern regarding them. A king who is thus unconcern- 
ed or indifferent is free from taint. The king himself is 
the presiding authority of all the subjects. He should by 
his able and efficient direction bring about such a prospe- 
rity in all respects whether pertaining to the sentient 
beings or insentient things through his subjects as to 
cause the nation to be ever moving in the direction of 
welcome changes and longed-for elevation. 7-10. 

KALPA 
( Eon ) 

(7-10) It has been stated here that the Highest Lord 
impels all at the beginning of a Halpa and that he gives 
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them all rest at the end of the same. The term ‘ kalpa 
ought to be properly understood here. The meaning of 
* kalpa ’ given in lexicons is as follows : 

( 1 ) a sacred rule, a holy command, ( 2 ) a resolution, 
a fixed programme, a planned objective, ( 3 ) the end of 
the universe or universal destruction and ( 4 ) a day of 
Brahmadeva. 

The word ‘ kalpa ’ is derived from the root * klrp 
This latter means ‘ to be fit , to complete or fulfil *, * to 
succeed ‘to come out triumphant *, ‘ to organise well * 
*to fashion out,’ ‘to get ready, ’ ‘ to make favourable, ’ ‘ to 
plan * and ‘to produce In view of these senses of the 
root ‘ klrp * the word ‘ kalpa ' signifies ‘ fitness, ’ ‘ capa- 
city, ’ ‘ perfection’ ( or completion ), ‘ success’, ‘triumph 
‘ organisation’, ‘ plan ’ and 'origination ( or production).” 

When these senses of the word ‘ kalpa ' are taken 
into consideration, it can thoroughly be understood. The 
Highest Lord originates the world at the beginning of a 
‘ kalpa ’ and at the end of a ‘ kalpa ’ all the beings are 
funded back into the Prakrti i. e. everything that is creat- 
ed gets itself murged into the nature of the Highest Lord. 
This itself can be alternatively understood to signify: 

‘‘ The Highest Lord has fixe^ up a plan — well thought 
out plan — of the elevation of all the living beings in this 
kalpa i. e. within this period of time. He it is who frames 
the holy rules of carrying out this objective which has 
been well thought out or fixed. These rules themselves 
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are called the “ regulations of duty " or “ restrictions of 
dqty. " If these rules or regulations or restrictions are 
faithfully followed, human beings become capable of or 
fit for being free from unhappiness or misery. They thus 
attain * completion ’ or ‘ perfection They * succeed 
ome out triumphant . ' They * secure victory, ’ are 'born 
with circumstances favourable to them. ’ 

The creator brtngs about the prosperity of thi s 
creation in the course of a ‘ kalpa ’ with the purpose that 
the sentient beings created in it should traverse the p ath 
of their salvation and secure the fullest amount of success 
( or win the highest perfection). As the highest Lord 
creates the universe with such a purpose (kalpana— idea) 
this period of time ( necessary for its fulfilment ) is called 
* kalpa’. During the whole of this * kalpa’ ( eon ), this 
‘idea’ or original ‘plan’ of the Highest Lord and his impell- 
ing or urging force go on working. On this account are 
the mind-born sons of the Lord born at the beginning of 
the ‘ kalpa ’, many Prajapatis ( Lords of creatures ) start 
their respective activities. The purpose of all this is just 
this viz., that the whole work should go on in consonance 
with the plan of the highest lord and that the beings 
who have begun their activities, impelled as they are by 
the Lord, should secure such elevation of their own as is 
merited by them. 

The Highest Lord is the king in the present context. 
The sentient beings are his subjects. The mind-born sons, 
(of the Highest Lord) the ’Lords of creatures (Prajapatis )’ 
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the divinities, the special or extraordinary manifestations 
of the Lord are the officers high and low. These keep on 
carrying out their respective duties in keeping with the 
lord’s original plan right till the end of the eon (kalpa ). 

The Lord and the King. 

If the readers are able to follow that in this period of 
a ‘ kalpa, ’ it is the programme as planned or chalked out 
by the highest Lord that is carried out and that in that 
tremendous task it is the objective of the prosperity of 
the subjects of the Highest Lord viz., the sentient beings 
that is to be achieved, they will without any special 
effort be in a position to follow as to what a king should 
do for the prosperity of his subjects. By way of a compa- 
rison the plan or programme of the Highest Lord and that 
of a ruling king can thus be shown in a tabular form : 

The Highest Lord A King 

1 Prakrti Subjects 

( Nature ) 

2 Pleasing the Prakrti Pleasing the subjects. 

3 ( Purpose-) Creating the ( Purpose ) An oragnised 

world for the liberatiofi plan or systematic pro- 
of the sentient beings. gramme for freeing the 

subjects from misery and 
helping them attain pros- 
perity. 
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4 Divinities such as the sun 
etc. ( officers ) 

5 Fashioning out of beings 
according to plan. 


6 Ejnancipation of beings. 


Officers appointed by the 
king. 

Following the plan or 
programme which has 
been fixed up through 
the organisation of the 
subjects. 

Removal of the bonds or 
fetters of the subjects. 


This tabular presentation of the similarity between 
the highest Lord and an earthly king can be elaborated . 
But what has been indicated so far is, it is hoped, enough 
for the readers to be able to think about the matter under 
consideration. If the readers devote enough thought to 
the matter, they would be in a position to grasp as to how 
a ruler has to deal, in the administration of his limited 
kingdom in the same way in which the Highest Lord 
is required to deal in the administration of His unlimited 
empire. The description of the Highest Lord and the 
Prakrti ( the Highest Lord’s nature ) as contained in the 
Vedas, the Upanisads and the Gita and similar scientific 
works (s’astras) is not intended for the purpose of enabling 
the readers to understand the dealings of the Highest 
Lor<J alone. For, it is not likely that by knowing the deaU 
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ings of the Lord only would mankind be in a Position to 
bring about its highest good. Man- a human being — has 
to raise himself to the dignity of the Highest. He has tO' 
attain to the status of Narayaoa. Hence have the dealings 
of the Highest Lord to be firmly planted in one's self 
and in human dealings that is dealings of the nature of 
the administration of a kingdom. The qualities of the 
Lord have to be meditated on with this purpose viz., that 
those qualities should characterise our personal dealings 
and dealings connected with the administration of a 
kingdom. The Lord’s qualities are the goal to be cons- 
tantly kept in view. It is our duty to emulate Him. On 
having thought of the text of the Gita in this way, it 
would be quite clear or evident that the description of 
the Lord has been given with the purpose of keeping 
before all the ’* ideal in the form of the best of persons ” 
( uttama Puru^a-adar^). It* is just on this account that 
an ideal administration of a kingdom becomes manifest in 
this description. 

1 'Aham kalpadau sarvaHhutani visrjanit ’ ( 7 ) 

i.e. “ I (the Highest Lord) send forth all the beings so 
as to make them enter into the stream of the mun<^ne 
existence at the beginning of a ‘ Jcalpa ' ". With a view to 
enabling all living beings to secure salvation — making it 
possible for them to secure worldly prosperity as also 
spiritual elevation — does the Lord impel them to begin 
the activities in the world. In this very way should a 
king urge his subjects to participate in a number of 
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programmes each calculated to help them secure the 
wished-for highest good not unaccompanied by worldly 
prosperity. Just as in the Lord*s empire, none can remain 
inactive or unemployed (‘wa hi kascit akarmakrt tiHhati ^ 
III, 5. ) a king too should not let any one in the king- 
dom remain unemployed or idle : Thte whole administra- 
tion should be so managed as not to keep anyone expos- 
ed to tho misery of unemployment. In the empire of the 
Lord, there is no living being who is inactive or idle. In 
the kingdom of a ruler too unemployment ought to be 
altogether uprooted through efficient administration. A 
king should chalk out a programme with a view to bring- 
ing about the prosperity of his subjects and assign work 
in it to every one of the subjects. All should get work 

according to their capacity. 

2 ‘ Kalpaksaye, sarvabhutani Prakrtim yanti ( 7 )* 

i.e. at the end of a kalpa ( eon ), all beings get 
themselves funded back into the Prakrti. On the conclu- 
sion of efforts for the wished for goal all beings reach the 
state of being Prakrti ( again ). On the conclusion of the 
work intended for the prosperity of the subjects urged by 
the king, all the subjects attain a state of being inactive^ 
They remain unemployed and idle. 

The natural state of Prakrti is that of an equipoise 
among the constituent elements ( gunds viz., the sattva^ 
rajas and tamas ). In it there is no movement of any 
kind. All beings get themselves merged into the Prakrti*. 
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TThis jneans that there is a ** long sleep " ( mahSi-nidr& ) 
into which the beings fall. They become altogether 
inactive. Precisely this happens on the conclusion of the 
programme chalked out for the good of the subjects. 
Hence is it imperative that when one plan is about to 
be carried out another is kept ready for being undertaken 
immediately afterwards. Only then would unemploy- 
ment or idleness among the subjects be effectively remov- 
ed. Readers would thus get an idea from the verse under 
•consideration as to how very perfect ought the admi- 
nistration of a kingdom be. 

In this verse the word Prakrti is used in two senses. 
One meaning of the word is the Primordial Matter ( m&la 
Prakrti)^ ‘ the state of equipoise among the constituent 
elements’, ‘ the state of there being no action.’ The 
other meaning is ‘the original or inherent nature ' ‘one’s 
own nature In the royal lore the word PrakFti signifies 
the subjects though it has the other meaning also viz., 
one’s own nature, the state of being altogether inactive, 
unemployed. In either context the meaning of the verse 
ought to be correctly followed after having paid due 
attention to what precedes the verse and what follows it. 

3 ‘ "Prakrtim svam avastabhya visrjami punah punab’ 

i. e. “ I ( the Lord, )) having resorted to my original 
nature create the universe again and again. " The Lord 
resorts to his original nature ( the Primordial Matter ) 
and with its help He creates the entire universe for the 
sake of the prosperity and spiritual elevation of infinite 
living beings in keeping with His plan already chalked out. 
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M^ny kinds of living Wngs enter into the flow of the 
creation and achieving extraordinary goals human of 
human existence attain their highest perfection. This 
itself is the Highest Lord’s kalpa i.e. samkalpa or well 
chalked out plan. A king too should in a similar manner 
stay in the midst of his subjects and fix up programmes 
supremely fitted for the elevation of his subjects and 
should make them all actively participate in the prog- 
rammes. All subjects too should take a keen interest in 
the programme and working for its successful execution 
secure their own prosperitys. Programmes should be made 
to follow each other in quick succession and the subjects 
should be made to be intent on carrying the same out so 
that all would win the best of happiness, highest delight 
and greatest prosperity. 

4 *Bhutagramam imam kxtsnam avas'am Prakrteh vasat ’ 

i.e. “ all living beings are under the sway of their 
nature ( Prakrti) and therefore, they are like those who 
are dependent on others. " Every individual has his own 
nature. According as it is sattvika ( with the element of 
goodness prevailing ) or rUjasa ( with the element of 
activity prevailing ) or tWmasa ( with the element of sloth 
prevailing ), the individual is s^ttviJca ( good ), rij^sa 
( ever active ) or tamasa ( given to sloth or* inactivity ). 
The individual behaves just in keeping with his own 
nature. A cow yields milk which is nourishing and whole- 
some. Tigers and lions indulge in destructive activities. 
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Persons with the sattva element prevailing in them are 
intent on controlling their senses, those with the rajas 
element prevailing in them are ever fhll of endeavour and 
those with the tamas element prevailing in them are seen 
to be idle and far from holy. As this nature can not be 
changed even after many efforts, the Lord hath said- 

‘ Yad ahamkaram as'ritya no yotsye itimanya?e 
MUhya e?a vyavasayah te Prakrtiii tvdm niyok?yati 
‘ Svabhlvajena Kaunteya nibaddhah svena karmana 
Kartunt na icchasi yad mohat kari^yasi avas'opi tat ' 

Gita XVIII, 59-60. 

The two verses mean : O Arjuna ! being under the 
influence of egoism and thinking ‘ I shall not fight’ is a 
wrong ( or false ) resolve on your part. Your very nature 
will drag you per force in the direction of the battle t 
What you are not doing, being under the influence of 
infatuation, bound as you are^ by your natural action 
[ in the past ], you would do being dependent [ on some- 
thing else i.e. being no longer free 

Every mao thus acts in keeping with his nature. He 
can act in consonance with his nature alone. Whatever 
the am&unt of efforts a man would put in, he would not 
be in a position to do anything that is contrary to his 
nature. Obviously then a person with the tamas element 
prevailing would not be able to carry out any act which 
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is of the nature of goodness or which requires the employ- 
ment of the element t)f rajas. A s^ttviha person would 
similarly be not in a position to dp anything that is the 
result of the element of rajas. All would be able to under- 
stand that all men as also other animals are altogether 
under the influence of their nature and so far from being 
independent. Every one’s activity would be in keeping 
with this nature. Everybody’s action thus his own ( or 
her own ) nature or characteristic. It is just this sort of 
activity ( i.e. one in keeping with his nature ) that every- 
body must take to. 

The tremendous undertaking in the form of the huge 
scheme or programme for the betterment of the subjects 
when shaping itself must do so only on a due considera- 
tion of the inherent nature, the nature of the inclinations 
right from the birth of the respective persons. This evi- 
dently means that those who are s^ttvika by nature must 
be entrusted with sMtvika works, those who are r^jasa 
by nature must be entrusted with r^jas work, and those 
with the t^mas element predominant in them must be 
made to carry out t^inas activities. In this way these acts 
would be efficiently carried out by them and would bear 
their fruits. 

If all are dragged into the same sort of work, how 
ever, all would not carry it out properly. The work would 
be marred. The persons engaged in it would cease to be 
enthusiastic about it ever more and more. The plan for 
the elevation of all must be chalked out, therefore, with 
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due attention being paid to the fact that every being, 
is under the influence of his Prakrti or nature and thus 
dependent This is a very important principle of human 
prosperity and elevation as also of the royal lore. Readers 
should ever bear this in mind. 

5 * TeSu karmasu asakiam udaslnavat asinam mam tani 
karmani na nibadhnanti. ’ 

i.e. “ The Lord is without any attachment, in other 
words like one who is indifferent in regard to these acti* 
vities. He, therefore, is not affected in any way by these 
activities. " The Lord causes all acts to be done through 
the Prakrti. There, is only one purpose underlying this 
viz., that all beings should have the path of their prospe- 
rity and spiritual perfection left open to them. In addi- 
tion to this, the Lord has no purpose such as for instance 
of increasing his own ( objects of ) enjoyment. Thus He is 
not at all tainted by these actions. One should act and 
cause others to act. One should not^ however, be ensured 
by the enjoyment of the fruits of actions. One should 
remain unconcerned: This is the rule laid down here for 
enabling persons to remain free from or untainted by 
their actions. The Lord is thus detached from the fruit 
of His actions and therefore he is free from taint. Any 
person thus remaining detached from fruit would similar- 
ly remain free from taint. Having paid attention to 
this rule should a king urge his subjects to carry ou- 
different actions. He shbuld make them intent on actit 
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vities leading to worldly prosperity and spiritual perfec- 
tion, But he* should remain detached regarding the fruits 
of these actions of theirs. He should be unconcerned or 
indifferent. He should not accumulate and preserve for 
his own use the fruits of these actions. Himself remaining, 
detached, he should increase the happiness and satisfac- 
tion of the subjects, A king should get the right sorts of 
acts carried out by all the subjects. He ought to have no 
attachment to the fruits of these actions. If this principle 
is not well grasped, many kings are seen to be so much 
given to enjoyment of fruits that they attack inhabitants 
of countries other than their own and loot them and thus 
satisfy their own craving for enjoyments, such an attach- 
ment to enjoyfnent is one that fetters the person having 
it. The king, therefore, should constantly keep the ideal 
of the detached Lord before him and continue to work 
unselfishly for the welfare of his subjects. 

* 6 'Adhyaksena prakrtih suyate sacaracaram ' [ 20 ] 

“ With the Lord as the presiding principle or autho- 
rity, Prakrti gives birth to the animate beings and 
inanimate objects. " Of the divine strength in the form 
of Prakrti, the Lord is the presiding authority. Being 
impelled by Him does Prakrti cause the sentient beings 
and the insentient things to originate. The word ^snyate ^ 
means in this context, derived as it is from the root ‘ su * 
meaning to give birth to or to cause to prosper, ‘ being 
born and securing prosperity, * Evidently Prakrti secures 
the prosperity of the moving and the not-moving from 
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those created under the supervision or presidentship of 
the Lord. A king too should, carry on the administration 
oif bis kingdom in a similar manner. He should personally 
watch the dealings of the executive committee of the 
totality of his subjects. He should give all possible help 
and endeavour to increase the prosperity of the people. 
Wherever the capacity of the subjects would appear to 
to hi inadequate, he should help them himself. Thus 
continuing to further the cause of the prosperity of the 
people, he should bring about the well-being of those 
that move such as the cows, the horses and men etc as 
also the well-being of the not-moving i.e. he should cause 
works of art, articles requiring skill for their manufacture 
to be produced. A programme suited to the purpose of 
achieving the prosperity of the moving as well as the not- 
moving in the kingdom should thus be followed by the 
king and the kingdom should thus be made rich in either 
respect i. e. that of the moving and in that of the not- 
moving. This is the real prosperity of a kingdom. 

A little bit of attention would enable the readers to 
know how the moving and not moving can be helped to 
prosper. The whole of this prosperity must be brought 
about by practising * Karma-yoga ’ , i.e. by carrying out 
actions skilfully. It thus follows that it is the duty of a 
ng — an imperative duty of the king to increase the use 
skill in actions in the kingdom, to make all the subjects 
tent on actions — 

7 ‘ Hetuna anena jagat viparivartate ' 

“ on this account an extra-ordinary change is brought 
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ent and non-sentient parts of the wprM and.c^UjSes^ither 
of them to prosper, there is an exUa-ordinary, change 
that is taking place in the world.* Similarly there would 
be a n extra-ordinary change that would take place in a 
nation where there would be an increase in skill either 
by reason of the king’s impelling or by that of the vigor- 
ous activity of the people themselves. The greater the 
number of acts full of skill, the larger the amount of the 
extra-ordinary change that will take place in the nation. 
If people would thus create greater and greater amount 
of beauty, in no time would there be an all-round trans- 
formation of the life of all. 

Thus should a king regard the dealing of the Lord as 
the very model and pattern of his own dealing; he should 
be to his subjects what the Lord is to Prakrti. The matter 
has been presented only in an out-line here. Readers 
devoting greater thought to the matter would be able 
to grasp more and more details each being consider, ably 
subtler than what has been set forth above. From this, 
it is easy to understand as to how a house jp^^ht to 
be run. In a house the father is the presiding authority, 
the mother is Prakrti and the children are the creation. 
Principles laid down in respect of the administi:ation of a 
kingdom can be made to apply mutatis mutandis to the 
householders* duties. 

It is now indicated in what follows as to how those not 
knowing this instruction or teaching experience a Fall— 
4 
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( 4 ) The Pall or Deterioratioii of 
Demons who are Misled or deluded. 

uf a gwife r aii i 

'R *nu » i ! 5r Rg^ 1W n ii 

uiuTOT uitWRT i 

fkm: il « 

Not knowing: my supremacy [ hig:hest excellence*^ 
paratn-bhavam ] that Is the g:reat Lord of ail beings, the 
deluded people, slight me that have resorted to the 
human body. 11 . With their hopes In vain, their acts 
invain, their knowledge invaln, they that are under the 
influence of Ignorance [ vi-cetasah ) have resorted to* 
the nature of the rik^asas and the asuras ( raksasim 
asurim ) which brings about an infatuation. la. 

[ The Highest Lord is the greatest master of all the 
beings. Everyone ought to know the highest aspects (^s*restha 
hhkva ) of the Lord, The Lord resorts to the human body 
and movei about in this world. But ignorant persons — those 
that are misled or infatuated ( mucjha ) — do not know the 
Lord dwelling in the human body. They disregard him i.e: 
censure him. Being ignorant or misled these people resort to 
the demonaic acts that increase the infatuation and carry on 
their dealings. Their hopes, acts and knowledge, therefore, 
become fruitless. For, their hopes, acts and knowledge are of 
no avail in respect of the elevation of the humanity. 11-12 ]. 

[ Meaning related to the royal Lore — The 
royal power which is not concrete ( amurta ) exercises 
its authority over all officers, high and low ( parawr 
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hhUtvam ). This state of being the Great Lord of the royal 
power ( bhuta makes* vara ) many persons do not well 
understand. This not-concrete royal power remains or 
dwells among many persons (mOnuslm tanurn) each differ- 
ing from the rest according to his own share of authority. 
People do not understand this properly. Failing to recog- 
nise the royal power vested in these men, ordinary persons 
disrespect them. The hopes, acts and knowledge of these 
prove in vain. For, having resorted to the demonaic nature 
itself which causes ignorance, they carry on their 
dealings. 

The Purport : The royal power which is not con- 
crete is superior to all. It resorts to human bodies right 
from that of the lowest officer such as a door-keeper to 
that of the ruling king himself. Thus i.e. having resorted to 
human bodies does the royal power function. Not recog- 
nizing this not-concrete power, ignorant people imagine 
these persons to be only mortal beings who are devoid of 
any superior power. Under such a wrong impression, they 
insult the officers appointed to various duties. On such 
occasions, the royal power which backs the officers opposes 
the foolish offenders in an organised manner. Whatever 
the longings of these ignorant persons, whatever their ac- 
tions, whatever their knowledge-they all prove in vain. For, 
these persons resort to the demonaic nature producing 
infatuation in their minds and carry on such wrong deal- 
ings. On this account do these rash people get themselves 
subjected to misery. 1 1-12. ] 
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Thb being ( bJ&va ) OP the Great Lorp 
( mahes'vara ) 

(11-12) The words Is'a, Is'vara B,nd Mahes^vara 
deserve to be meditated on. The authority of Is*a is the 
lowest, over many Is’as there is Is’vara and over many 
Is’as and Is'varas there is the Mahes'vara or the greatest 
of Is'varas. The Mahes’vara himself is the one lord of the 
entire universe. But men carry on their activities under 
the impression that the words Is*a, Is’vara and Mahes'vara 
are synonymous. Here the term Mahes'vara is used and 
it has been stated that apart from him there are Is’as and 
Is'varas also. This has been stated in an unambiguous 
manner. This matter is much better understood in the 
dealings of a state or kingdom. Minor door-keepers, 
village-heads ( or patels ) and officers in charge of cities 
are Is^as, Officers in charge of whole provinces or terri- 
tories exercise authority over the heads of cities. It is 
therefore proper to characterise the former as Is’varas. 
And the great ruler i.e. the king exercising authority over 
such Is'varas is called ‘ Mahes^vara ’. Like the Is'as, 
Is’varas and Mahes'vara in a nation, there are the Is'as, 
Is’varas and Mahes’vara in the universe or the Mahes’vara 
that functions among them all. In a kingdom it is the 
Hot-concrete royal power that functions among all 
the officers. In either case it is this not-concrete 
power — royal power or regal power — that is important. 
To imagine that it is those many men themselves 
that are working in places where they are working 
is a mistake. It is the not-concrete povTer or authority 
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the regal power or authorityi that resorts to those Various 
bodies and functions. 

God in Men. 

The Mahes’vara is all-pervading. Hence is He pre- 
sent in everything. He, however, dwells in human bodies 
and works in diverse ways. This would be stated at 
greater length in the next i.e. the tenth chapter and 
even more fully than that in the eleventh. This very 
principle is indicated briefly in the present verse ; 

Manusim tanum as*ritam bhutamahes' varam ’ [ 22 ] 

i.e. the Great or Supreme Lord dwells in human 
bodies.- The Lord stays in as many places as there are 
human bodies. This very principle is stated in the veda : 

‘ Sahasras'irsa purusah sakasrSk^h sahasrapat ( 2 ) 
Purusa eva idam sarvam yad bhutam yat ca bhavyam 2 

Brahmanah asya mukham asit bahu rajanyah krtah 
Uru tad asya yad vais*ya\i padbhyam sudrah ajayata^lZ 

There is one Purusa ( i.e« Lord ). He has thousands 
of heads, thousands of eyes and thousands of feet. This 
Purusa ( * Person ’ i. e. Lord ) is all that this was, is and 
will be. The face of this Person [ i. e. the Lord ] is the 
BrahmaQs, his arms [ are ] the ksatriyas, his thighs [are] 
the Vais'yas and his feet [ are ] the S’udras. " 

Rigveda X, 90, 

Thus the veda too has stated that the Lord is func- 
tioning in the human bodies. He carries out the function 
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of the face in the Brahmanas i.e. by dwelling in the 
Brahmai^ias. He does the work of the arms in the Ksa- 
triyas. The work or function of i the belly and the thighs 
he carries out among the Vais*yasand the work of the feet 
he carries out in the S’Odras. This evidently means that 
He is there in all the human bodies and is carrying out 
those various activities in them. It befits an aspirant to 
see the Lord, that dwells in human bodies and thus 
to realise His presence. 

Ignorant persons, however do not know that the Lord 
is dwelling in human bodies. Nor are they able to under- 
stand that He is functioning there. They are under the 
impression that He is in some ‘Seventh Heaven ' or that 
He dwells in the Vaikunfiha and that men are different 
from Him. With this thought ever in their mind these 
ignorant persons censure human beings, persecute them, 
subject them to an amount of trouble, loot them. Such 
dealings as are intended for cheating others should be 
understood by the readers in this context. In fact, the 
Lord is there among the human beings. The Lord presents 
Himself to us in the form of a number of human bodies. 
How very foolish is it not to recognise the Lord in the 
form of these men and to try to cheat Him, to trouble 
Him ? The Lord Himself would not forgive such a 
wrong attitude of people. There can hardly be any doubt 
regarding the matter. The Lord will definitely punish the 
offenders and bring them to book. 

If the great ruler comes in our midst in a disguise 
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and if we misbehave ourselves while dealing with him, he 
is sure to punish us for our offence as he has seen it 
with his own- eyes. Such an offence would never be 
excused. If men know, however, that there is no know- 
ing in what guise the king would detect them, that on 
this account it is their duty ever to behave themselves, 
they are sure to prosper as a result of their excellent 
behaviour. Others that would deceive men with whom 
they deal are sure to be degraded. 

There is the Lord present in this way in every 
human being. Or it would be better to say that the Lord 
presents himself to us having disguised himself as one or 
the other of the large number of men we come across. 
He presents himself to us some times as a friend, some 
times as an enemy. On occasions he appears as a man, 
on others as a woman, on others yet as a son. The duties 
to be carried out on diverse occasions are diverse. They 
must be carried out properly. If the Lord presents Him- 
self as our enemy, we must punish him ( the enemy ) pro- 
perly. We ought not to forgive him on any account. Only 
then can we claim to have passed the test well. It was in 
keeping with this principle that Arjuna had fought and 
fought fiercely against lord S’amkara. Had Arjuna not 
fought in this way on the occasion, he would not have 
been able to win the favour of Lord S’amkara. Nor would 
Arjuna have been able to secure the divine missiles from 
Him. Lord S'li Krsqia was there present in the form of a 
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friend before Arjndsl. Arjiltia greeted Hiiii aiS’ hi^' ftietSd 
and by means of His friehdly attitude towards the Lbrdl 
pleased' Hibi and won His favour. Readeirs' would thus 
get an instriictibn here as to how they are to behaVe 
when the Lord‘ appears before them in the fbrni of* a 
friend and in that of a foe. 

A man, whatever his form, is only the Lord present* 
ing Himself in that form. He presents Himself to a 
physician in the form of a patient. He appears before the 
husband in the form of his wife. Before the Wife He 
appears as her husband. The Lord appears before the 
parents in the form of their son. On occasions He 
presents himself in very cruel forms, in the form of 
even an enemy. Readers should be able to know that this 
is a critical moment — one that is going to put them to 
test. One who comes up to the mark would attain supe- 
riority. Everywhere thought has, therefore, to be devoted 
to one’s own duty. Failure to carry out the duty is sure 
to bring about a man’s fall. Carrying out one’s own duty 
properly is sure to help one attain spiritual elevation. 

If the Lord presents Himself in the form of a rash 
person bent on destruction ( UtatWyin ) and if, weapon in 
hand, He begins killing everyone He comes across, it would 
be our duty to kill Him as He appears before us as an 
atatayin i.e. but a part of this universe. Only if we kill 
Him ( in the form of a rash person bent on destruction > 
would we give a good account of ourselves in this' test 
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td'Mrhich vre wbuld be’ subjected. If wfe nin^ a^^ray beingT 
fhlt^ of apprehension or if we Would keep^quiet witbT tfah- 
thought that he is the Lotd> we would' fail ih* thfe test 
atid fail miserably. The test is thus being taken^ every^ 
where all the* time. The divine Lord told Arjuna that 
all the persons on the side of the enemy were there in 
the Lord's cosmic form, that it was the Highest Lord. 
Himself who was standing in front of Arjuna in the form 
of those men and that that was the hour of the test to 
which Arjuna was being put, or better his k^atrahoo 
was being put. When the Lord himself presented himsfelf 
in so many forms to Arjuna would he have come out 
creditably by running away from the battle-field, or by 
showing his skill as a warrior ? Arjuna fought, as is seen 
from the Bhagavadgita, only after he saw the Cosmic 
Form of the Lord. For, it was only then that Arjuna was- 
convinced that it would be a sheer folly on his part not 
to fight and run away from the battle-field when the Lord 
Himself stood in front of him. Arjuna realised that the 
only way of attaining elevation, under the circumstances^, 
was to fight. 

The Kauravas had usurped the kingdom rightfully 
belonging to the Pa^davas. The Pandavas were striving 
hard to get back their lost kingdom. In the bodies of the 
persons on either side the Lord was present with the 
same attitude of equanimity. Had PaQdavas not fought 
and secured their kingdom from the Kauravas, they would 
not have been able to win their freedom or independence. 
The Lord had here presented Himself to the PaQcfavas 
in the form of the enemy. The Lord thus put the PfUjida-- 
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~vas to test. In fact the L-ord wanted to know whether 
the Pa]^(}avas were capable of winning and preserving 
their kingdom and independence. The Pandavas passed 
the test with credit and as they passed the test with credit 
did they succeed in winning back their freedom. 

Readers would thus be able to understand that in 
the cosmic form of the Lord there are enemies as well 
( as friends ). What should be our attitude to them ? Of 
course the same as the attitude of Arjuna. Those who 
want to win their independence would not be able to do 
so until they fight for it and the fight too would be one 
that would demand an all out effort on the part of the 
people. There ought not to be even the slightest defi- 
ciency in the endeavour. 

‘ In the human body, there is the Highest Lord ’ 

( manuslm tanum esWitam bhutamahes'varam, Gita IX, 
II ). This fact must be realised by means of observation 
or direct perception. We are getting ourselves related to 
a number of men. Now such a relation between men and 
ourselves must come about in the proper manner. For, 
we come into relationship with that Lord who dwells in 
the human bodies. We must pass the test to which we 
would be put quite creditably. 

In relation to the royal power it is seen that t he 
king’s power which is not-concrete dwells in the many 
officers, high and low, and thus while dwelling in their bo- 
dies does the power function. It is wrong, therefore, to mis- 
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lake the officer for an ordinary person and insult or offend 
him. For, in him there dwells the not-concrete regal power. 
It is altogether improper to slight the regal power. 
Thinking on lines such as these, readers would be able 
to understand things relating to the royal power to a 
considerable extent. 

The unwise or foolish know not the presence of the 
un-manifest Lord in every individual. Nor are they able 
to know the presence of the un-manifest kingly power in 
every officer. Due to this ignorance, there are a number 
of mistakes or offences committed by them. It is only 
natural that they are required to suffer for these mistakes 
of theirs. Hence has it been stated that their hopes, acts 
and knowledge are all in vain [ moghdsah, moghakar- 
manah, moghajndnah ). If they would realise the pre- 
sence of the Lord in all beings, their hopes, acts and 
knowledge would be fruitful. The fruit secured would 
be at once rich and sweet. Failure to grasp this one 
principle is responsible for the infatuation of men. In- 
fatuation renders their attitude demonaic. To understand 
this with the aid of an example — 

When once it has been properly understood that all 
men are filled with the divine presence, that the Lord is 
equally present in all, that all thus are identical in nature, 
•it would be impossible for activities calculated to cheat 
•each other, to loot each other, to deprive each other of 
teach other’s possession to go on in the society. In what 
society would such wrongful acts go on ? — 
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Only in that 8bci^ty vtrhere' people do not accept ot 
understand the presence of the Highest Lord in all beings, 
where the dealings are based on the idea that each per- 
son is different from the other, or on the idea that He i&^ 
not there present in all individuals. Only in a society of 
this nature would persons try to cheat each other. Only 
in such a society would thefts, plundering and looseness 
in sexual matters or illicit sexual relation obtain. Members 
of such a society ( I ) alone can have a demonaic attitude. 

his “demonaic wealth*' (asun sampat) would be described 
later, in chapter XVI of the Gita, Even among human 
beings, many are seen to have a cruel demonaic attitude. 
It is these persons themselves i.e. who are demonaic in 
their attitude that cause an amount of mischief. It is 
these persons that perpetrate a number of evils in the 
world. The reason why there can be such an attitude 
among these persons is the failure to observe and under- 
stand the presence of the Great or Supreme Lord in the 
human bodies. 

Hence is it imperative, if there be the desire of 
establishing peace in the world, to teach everybody 
this lore of seeing the presence of the Supreme Lord in 
all beings. The nature of the dealings of persons who> 
know this lore is set forth in the verses that follow. To> 
turn to the same : 
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< 5 ) Tlie dNatore of the Hish^Soalediones. 

*T«Twm?3 *fT 'Tw mftRir : 

*i3ir«w^fjR^ er^arr 

?iar?r art «T?n?iw frs^T: 

anr^^srsr m »r wr f^ren^asr 
ewwe*f 

O Arjuna ! people who have resorted to the divine 
Prakrti i.e. the divine nature-*the hi£fh-souled ones, hav- 
ing: known Me to be the first cause of the belng^s (and) 
immutable take refuge in or serve Me, with their minds 
devoted to none else. 13. They, ever practising yoga, 
continually proclaim Me ( to the world ) and firm of 
vow, endeavouring all the time, saluting ( Me ) wor- 
ship Me. 14. And others too sacrificing with the sacrifice 
in tne form of knowledge worship Me with the : state of 
being one ( without a second ) or with that of being 
separate ( or different In their mind ) i.e, in more ways 
than one ( worship Me — ) who am having my faces 
turned in all directions. 15. 


[, High-souled persons have a divine nature. They are 
resolved in their minds that the Lord is the first cause of all 
the beings and that he is indestructible. Having known this 
Lord properly with an unflinching devotion to Him in the 
mind, they wait upon Him. Those persons ever practising 
yoga serve the Lord with devotion with Him as its sole object. 
They are desirous of attaining the goal of human life, ever 
given to effort. They are firm of vow i.e. very particular 
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<Aout observing the rules. They serve the Lord uninterrup- 
tedly ever saluting Him. There are other persons who per- 
form sacrifice in the form of knowledge. Here there are 
some who take into consideration the Lord's state of being 
one ( without a second ); there are others, however, who 
consider His nature of being different {i. e. ' many ’ in 
'many' places ) thus they serve and worship the lard in 
diverse ways. In fact the Lord has His face ( or faces ) 
turned everywhere. 13-15. ] 


[ Mbaning related to royal lore — Those who 
have resorted to a divine nature (daivlmPrakrtim as'ritiih) 
high-souled ones ( mahdtmtJnOk ) consider the unmanifest 
regal power to be the first cause of the prosperity of be- 
ings, one and all (bhuta-Odim) and to be one not causing or 
bringing about exhaustion (a-vyayam ) i.e. one that brings 
about economic welfare or stability. Hence they become 
exclusively devoted in their minds to the regal power and 
not considering themselves to be different from it, concen- 
trating their mind on it alone serve the same [ i.e. the 
regal power ]. 13. They ever practise yoga i.e. skilful 
activity ( nitya-yuktUh ). They describe the regal power 
with devotion i.e. with an attitude of service ( bhaktyH ). 
They keep on striving for the regal power ( yatantah ). 
They observe the auspicious rules carefully idrdha-vratnh). 
They salute the superiors ( raaTwasj/awtoh ) and always 
thinking as to how food is to be made available to the 
subjects and bow punishment is to be meted out to the 
wicked, serve the royal power. 14. Many others spread the 
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real knowledge ( jnOnayajnena ). Many serve the regal 
po wer with ekatva i.e. the feeling of one group which is 
undivided while others serve it with ptthaktva i.e. with 
the idea that each individual is different from the rest 
of the society. Many are thus seen to be serving the regal 
power in many ways. N ow this regal power itself is all 
faced ( vis'vatomukham ) i. e. present in every individual 
or manifold. 15. 

The purport — Good men with a divine nature 
consider the royal power to be the means of the prospe- 
rity of a society — and a means with a small amount of ex* 
penditure enables people to secure a good deal of what 
they want to. They maintain a sort of harmony with such 
a regal power and carry on their own activity calculated 
to bring about the elevation of the people. They work in 
a manner full of skill. They are ever active prompted by 
the spirit of service as they are. They are ever enthusiastic 
about winning the goal of human life. They observe all 
good rules and carryout their dealings. They are modest 
with the good and the saintly. They strive their utmost 
to secure food for all and punish the wicked. They pro- 
pogate knowledge and try in ways more than one with^ 
the purpose of securing the collective and the individual 
welfare. For, the good of all is dependent on there being 
an all-sided elevation of every part. This they know only 
too well. 13-15, ] 

The high-souled oi4es 

( 13-15 ) In the two verses preceding these three. 
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f;vi2. Git& IX, 13-15 ), th6r«)has been Agiven;a description 
of tbe way that men with a demonaic nature behave. 
These three verses under consideration deal with the wav 
that men .with a divine nature act. The word ‘ Praktti 
:sig{iifies in the present context ‘nature.* The high-soul ed 
persons are with a divine Prakrti i.e. with a divine 
nature. Their soul is great i. e. pervading. They have no 
narrowness of any kind. The state of being a high-souled 
one is secured by means of largeness of mind [or by large- 
mindedness]. One possessed of equanimity, one who is im- 
partial, one who is full of peace and controlled is called 
a maMtma (or a high-souled person). These high-souled 
persons know the Highest Lord to be the first cause of 
all the beings and to be the indestructible ( bhutUdim 
avyayam ) reality. With mind devoted to none ( or no- 
thing )else, they serve the highest principle. There are 
two kinds of men — < 1 ) those with mind devoted to 
something or some one else and (2) those with mind not 
devoted to aught else. The former find a difference bet- 
ween the Lord on the one hand and themselves on the 
other as also between object and object or a thing and 
thing. They thus are influenced by the idea of a differ- 
ence. This itself is the view-point of the ignorant. This 
is the worldly or 'secular view-point. This view-point is 
one characterised by the perception of difference or 
‘ separateness. 

The view-point of non-difference. 

The other view-point is one of not-difference. Accord- 
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ing to thi^, tb6r devotee considers 'himsiellf to be not-diffisr- 
«nt from the Highest Lord and he experiences th^ state 
of non-difference from the" Lord. As he becomes not-differ- 
eat from the Lord, he does riot consider himself to 
be different from Him. He has the experience, direct 
experience, of non-difference from the Lord. In his mind 
there is no idea of a difference between the Lord 
and himself as a result of which he would say * The 
Lord is different from me and 1 am different from the 
Lord.’ As this idea of difference between the Lord and 
himself is conspicious by its absence, the mind of the 
devotee becomes really non-different from and devoted 
solely to the Highest Lord. It is with this very purpose 
yiz, conveying the non-difference as indicated so far that 
the term * ananya-manasah. * has been employed. One 
whbse mind has got rid of the notion that he is different 
( anya) from the Lord is called ananya-m^nasa, ’ Only 
the high- souled persons can reach this stage. Or those 
who are thus non-different [ from the Highest Lord ] 
are themselves called ‘mahatmans’ or *high-souled’ ones. 

These high-souled ones having realised themselves to 
be not-different from the Lord are devoted to ( hhajanti ) 
the Lord. It is necessary at this stage to consider the 
meaning of * being devoted to ’ ( hhaj ). The lexicons 
give the following meanings of the root ‘ hhdj * : to divide, 
to mention and distribute properly, to secure, to resort to, 
to repeat [ a thing ] or apply oneself to [ it |], to keep 
with oneself, to serve or wait upon^ to honour, to chooset 
5 
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to effect a connection, to exercise control, to love, tO' 
give a gift, to show kindness, to make favourable, to stick 
to, to prepare food, to enjoy or eat. 

Having thought of these meanings of the root ‘ bhaj^ 
the word * bhakti * would be seen to mean : * proper 
division, mention, right gift, securing, repetition or appli- 
cation, acceptance, service or waiting upon^ honour, 
choice, connection, control or authority, love, gift, kind- 
ness or mercy, favourableness, sticking, being intent on 
something. * All these senses need not /be taken to be 
intended here. It would be sufficient for oup present pur- 
pose to consider only three or four of them : Service* 
honour* gift* being intent. Bhakti signifies one or the 
other of these. To be devoted, therefore, means to serve 
or wait upon, to honour* to give as a gift, and to be 
intent on carrying out the appointed duty. The higb- 
souled ones who are * devoted * include all these thine^s in 
their devotion. They serve or wait upon the Lord, honour 
Him, sacrifice their all-in-all for His sake and being intent 
on Him carry out their duties. 

The Form op the Lord 

WORTHY OF BEING SERVED. 

The form of the Lord worthy of being served by 
men is the same as that which is described in the Rgveda. 
“ Of that all-pervading Person the face is the Brahmarias, 
his arms are the KBatriyas, his thighs are the Vaifyas and 
his feet are the ^udras. ( Rgved X, 90, 10, )• Thus the 
Lord who is described in the Veda is there present before 
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us to receive the service that human beings would render 
him in the form of the four * vcirT}as » ' The Sudras include 
the • antyajas ’ • pancamas * etc. This must not be for- 
gotten. There is no person who is there outside the ken 
of the four varnas^ Thus is there the form of the High- 
est Lord, possessed of qualities ( Vide — ‘ manwsiw tanum 
Mritam.,.bhntamahe^varam bhajanti ' Gita, IX, 11 ). 

That the society consists of four varnas is a princi- 
ple first enunciated in the jRgveda. The same is repeated 
in the Gita. The question, therefore, as to what Lord 
should be served does not remain unanswered here* 
Service of the four varnas^ service of the society, service 
of the race, service of the nation itself is the service 
of the Highest Lord- This is the form of the Lord^ 
possessed of characteristics which deserves to be served 
and worshipped by human beings. The Lord has himself 
appeared before us in a form which is directly perceptible 
viz. that of the four varT).a5. The way of serving the Lord 
in the form of the humanity ( JanatUr-Jan^rdana ) is 
quite clear and easy to follow. These four varnas contain 
in them the entire human race. No-one remains outside 
the pale of it. To dedicate oneself for such a service, to 
show respect for this Lord, to be very keen on carrying 
out one’s own duty towards this One-this is the devotion 
that has been taught here. This is the devotion to the 
Lord that the high-souled ones practise. This is known 
as real devotion. This is the devotion that brings about 
the elevation of the human race. 
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So<rl9ty coASisting; ot fouir-' is there.oo the. 
sMffftCe of tfie. entire eSirth' This Itself Is the form- of 
Niraye^a, This itself Is. the form of . the Lord Having- 
characteristics. High-souled persons know the Lord who 
has resorted to the human body ( Vide GitS, IX, 11>J3 ) 
and know Him in the proper manner. This is the indes- 
tructible ( avyayq,m ) form of the Lord, This is what the 
high-sonled ones realise. It is this very form of the Lord 
that they describe ( JciTtayantah. ), for this form of His do 
they endeavour ( yatantah. ), for this form of His do they 
observe their vows firmly ( dr^havrcUah ). It is this very 
form of the Lord that they salute in a respectful manner 
or in an attitude of service ( bhakty^ namasyanlah ). 
For carrying out their duty in respect of this form of the 
Lord do they skilfully complete their every day dealingr 
( nityayukt^\ ). By propagating knowledge of this form 
of the Lord do many high-souled ones perform their 
sacrifice. Just this form of the Lord do they meditate on 
or worship ( wp&sate ) with all their energy. Either uni- 
tedly ( ekatvena ) or severally ( prthaktvena ) — i.e. as is 
evident in diverse ways ( bahudhS. ) — do they serve, 
meditate on and worship this Highest Lord possessed of 
characteristics presenting Himself in the form of the 
whole of humanity, with His faces in all directions ( sar- 
vatomukkcm). These high-souled persons are possessed of a 
divine nature and this is the nature of their work. 

The Secret of the Royal Lore 
Having thus thought of the Lord so long, let us now 
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proceed to a consideration of the prindple of the rc^l 
lore that is contained" in these verses : 

The high-^soul^ ones, excellent persons endowed 
with the divine wealth [ of qualities ] ( dawim Prhftini 
asriiah ), serve ( bhajante )' the royal power With their 
minds resorting to nothing else (an<inyamanas(ih)» Know- 
ing that the royal power pervades everything, that all men 
are contained within it and relating themselves to it in 
such a manner as not to allow any separation Or differ- 
ence between the royal power and themselves do they 
serve the same. In other words they identify themselves 
with it and serve it. This service of their includes self • 
dedication, honour or veneration, gift and the carrying 
out of duties etc. 

The high-souled ones think that the energy of the 
nation is what saves expenditure. This evidently means 
that this system of government described in the Glt^ which 
is of a divine nature is less expensive than all other sys- 
tems of government so far as the protection and the pros- 
perity of a nation are concerned. The Gita system is 
at once least expensive and most beneficial or advanta- 
geous. As the origination, growth, prosperity etc of beings 
( bhuta-^di ) are best ensured by this system of 
government, it is the best system of government. This is 
how all the high-souled ones think. It is on this very 
account that they dedicate their lives to the service of the 
system. They are keen on working out this system and 
hence are ever endeavouring "to translate the Same into 
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action ( ydtantah . ) . With determination — and a firm 
determination for that matter ( dt^havraiS ,}}. ) do they 
strive in the interests of this system. They observe all 
rules very strictly. As they think that this system of 
government is the best, they expatiate on its importance 
( klrtayantdb . ). They explain to all the excellence of the 
system and are ever trying in its interest skilfully ( nitya- 
yukteh. ). The high*souled ones think that it is their 
imperative duty to carry on their endeavours in such a 
system of government i. e. with a view to promoting such 
a system of government. 

The high-souled ones salute ( mmasyantdh. ). Think- 
ing that this personification of nation, ( Nation-Person ) 
in the form of the four var^as is an aspect of NiXraya^a 
the very root of the Universe, they decide that to carry 
out the work of government through this form ( i. e. 
divine form ) of government is the same thing as serving 
Him. Hence it is that they bow down before Him or salute 
Him. The term ' navnas ’ has three meanings : 

( 1 ) Salutation 
( 2 ) food 
and f 3 ) weapon. 

In the * notnana * of the high-souled ones all the 
three meanings are included. The high-souled ones are 
ever full of humility. Particularly are they full of humility 
towards the regal power, they are ever busy trying to 
satisfy the hunger of the hungry i. e. to secure for them 
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food in a number of ways. They strive hard to remove 
tinemployment, to bring about the prosperity of thecarfts- 
men and workers and to improve the agricultural condi- 
tions of the country. These high-souled ones also mete out 
the proper punishment to culprits. They bring under con- 
trol by means of the right kind of punishment thieves, 
plunderers and such other wicked persons. The namana^ 
of the high-souled ones is thus quite comprehensive con- 
taining as it is in it all these three kinds of act. These acts 
are indispensable for the safety of the world. This is the 
might of the namana (salutation) of the high-souled ones. 
By means of it are the good and the saintly respected. 
By means of it is unemployment removed. By that are 
the wicked properly punished. 

These great men enlighten all people by their acti- 
vity of the nature of the propagation of knowledge (/nana. 
yajnena yajantah ). This too is a form of the service to be 
rendered to the Lord in the form of the humanity. {Janata- 
Janardand). They consider this to be His worship 
sate ). This service of the people or service of the Lord, 
for both are identical, some high-souled persons effect 
unitedly ( ekatvena ) i. e. with a collective effort or in a 
collective spirit. Others achieve the same individually or 
separately {prthaktvena). There are others yet who 
•render this service ( upasate ) in many other ways by 
rising diverse means. This then is the * Nation-Person * 
or the mass of humanity or Lord in the form of Humanity. 
Just this Lord it is whom the high-souled ones serve. 
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fcrq^ 

fgaisiw^ im^T urar strar ri«iwf : i 
qra^Tjfi^ir sKf ^rm ?i#9 ^ ?» 

ar^: r%^?r! i 

arenr: srasT: ^;ui5r wunf 
aqwfuf q«f fu « T Kt^c^ 5Tr^ «r i 
3U|?r ^ ^cusr li t% 

Identity of the two 


It is the secret of the royal lore that has been con- 
sidered so far at great length. After having considered it^ 
it became evident that the worship of the Highest Lord 
in the form of the universe and the worship of the 
Nation-Person ( Lord in the form of the nation ) are 
identical. For, the form of the Highest Lord that is capa- 
ble of having characteristics and is cosmic and thus capa- 
ble of being of worshipped by human beings is this alone-^ 
vi^. this * Person in the form of the Nation * consisting of 
the four varr).as. With a view to serving this one properly 
has the system of government ( and a very efficient system 
of government for the matter of that ) arisen. Here the 
two services — service of the Highest Lord and service of 
the nation meet. The two become oqe. In this statement 
of the duty of man as contained in the Oita, service of 
the Lord and service of or devption to the nation are 
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identical. This itself is the proper view point regrarding: 
one’s duty ( dharma ). 

Having indicated the nnission of the high^souled ones 
in this way, the real nature of the Lord is now stated. To- 
turn to that highly instructive topic : — 

1 am the * kraiu, ’ yajSa, svadha, medicine, mantra 
( sacred formula ), 1 myself [ am ] the ghee ( ajya ), I 
fire and 1 the act of offering [ oblation into lire ] 26. 

1 am the father of this world [ as also ] the mother, the 
sustainer, the grandfather, the object to be known, the 
sacred thing, the syllable 'Om,’ the Rgveda, the Sarna- 
veda and the Yajurveda. 27. 1 [ am the finf>l] desti- 
nation ( gati, lit, course ), the feeder, the master, the 
witness, the abode, the shelter, the friend, the source, 
the destruction, the one giving accommodation to ell 
( sthanam ), the store, ( vidhana ) and the indestructible 
seed. 18, [ In the form of the Sun ] 1 blaze ( tapami ). 
O Arjuna, ! ] 1 send forth showers [ of rain ] and 1 hold 
them back too. I am immortality and 1 death too. 1 am 
sat ( existence ) and 1 asat [ non-existence too ]. 29. 

[ Everything is the hord himself. Whatever was in the 
past, is at present and will be there in future — all that is the 
Lord himself, The origination, seed and destruction of 
everything is the Lord himself. He himself is the immortality 
and death, He is existence as well as non-existence. In fact 
He is everything. 26-29 ]. 

Meaning pertaining to the royal lore — 

It is the administration of the kingdom ( the kingly 
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power ) itself that causes the subjects to be active, to 
perform sacrifices. It sustains them and removes defects 
like medicinal herbs curing diseases* It makes the subjects 
think and meditate. It increases their lustrousness or spiri- 
tedness. It causes them to dedicate themselves [ to the 
:good of all ]. 16. It is the administration of the kingdom 
that is both father and mother to the subjects. It is the 
mainstay of a nation. It is [ as a ] grandfather to the 
whole nation. It is the administration of the king^m 
that deserves to be known ( vedya ) by the subjects. It is 
a sacred thing. It protects all. All knowledge too can be 
had due to the administration. 17. The final goal [ resort 
or destination ] ( lit. course ) of the subjects is the ruler 
himself. It is he alone that feeds all, is the lord of all, gives 
accommodation to all, is the refuge of all. He causes the 
origination, protection and destruction of everything 
He gives places of residence to all. He is the store of all 
his subjects. He is the inexhaustible root or source of the 
prosperity of all. 28, It is he [ the ruler ] who torments 
i. e. punishes the wicked. He it is who obstructs life and 
grants to the subjects a life of independence. It is he who 
is the life as well as the death of the people. It is he who 
is existence as well as non-existence. 19. 

The purport : It is the royal power that helps the 
subjects to prosper. It is the regal power that destroys 
them. If the regal power begins to help the people prosper, 
the subjects attain an extra-ordinary prosperity. If the 
regal power itself, however, begins to oppose or obstruct 
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the prosperity of the people, the latter, howsoever pros- 
perous they be, get themselves plunged into misery. It 
becomes difficult for them to get out of the predicament. 
Hence has it been stated that the royal power itself is the 
last resort of the people as also their future in its entirety. 
16-19. 

( 16-19) In a sacrifice it is necessary to make 
arrangements for * svadhakara * ( offerings to the departed 
with the cry ‘ svadha ’ ) suaAaiara ( offerings to gods 
with the cry ‘ svaha ) a collection of medicinal herbs for 
offering, mantras ( sacred formula to be recited ), ghee ( to 
be offered or poured into fire ), fire and the act of offering 
^tc. There are two kinds of sacrifices called ( 1 ) kratu 
and ( 2 ) y<^jna. All thes6 are but forms of the same prin- 
ciple viz., Brahman. This very idea is conveyed earlier in 
the Gita in the verse — 

Brahmarpanam Brahma havir Brahma ganauBrahmana 

hutam 

(Brahmaiva tena gantavyam Brahmakarma samadhina, 

IV, 24. 

i. e. dedication, offering, fire, the oblation offered 
and the person who offers — all these are Brahman.’ Thro- 
ugh the present verses (IX, 16-19 ) too the same idea is 
again conveyed. This same principle is given yet another 
form as follows : 

Harirdata Harirbhokta Harirannam Prajapatih 

Harirviprasarirastu bhuhkte bhojayate Harih. 
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i. e. ' thei giver, the enjoyer, the food, the Lord of the 
Creatures, theedter, the one who offers food and the body 
of the BrShmai^as — all this is [nothing else but] the Lord 
himself.* The purport of all this is: the difference between 
a thing and a thing is not real. Though things appear 
different from each other, they are but aspects of the same 
Reality. As of the same amount of gold many kinds of 
ornaments can be made but even after gold has been 
turned into diverse ornaments gold remains unchanged 
or unaffected; as there is no change brought about in 
its complexion, form or cost — even so that very ‘ I ’ or 
‘ Brahma ’ ( Aliam Brahma ) or the Lord who is there 
underlying the world presents himself before us in the 
form of all objects. There is .nothing else before us. 
Whatever form the Lord may assume — kratu, yajnSi, sva- 
dh&, medicinal herb, mantra, ghee, fire, act of offering — 
there is the same principle underlying all these objects. 
Though there appears this difference of forms, it is not 
true. Even while there is difterence ( apparent ), there is 
non'difference ( in fact ) there. 

The Highest Lord is the father and mother of this 
world. As he feeds and sustains the world He is called the 
dAata. He was the father of the father of the world. Hence 
is be called the grandfather. Readers can well understand 
this relation. For, it is quite clear as has been indicated 
He is vedya u e. after man is created there is only one 
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object worthy. o£ being- koow-n by bim!viz4, the Highest 
Lord; He hknseU is the ‘ OmkO/ra ’ ( syllable Om ). The' 
protector is called ‘Om* according to the etymological ex* 
planatfoa ooatt iti Om [ fronr the root ava ] " one- who. 
protects is ‘Om.’ " It is the Lord and none else, for- it isthe‘ 
Lord alone who protects. In the syllable ‘ Om ' there are 
these three elements viz. ‘ a ’ ‘ ’ and ‘ m ’ indicating the 

origination, maintenance and destruction. Whatever origi- 
nates, whatever is here and whatever is destroyed are all 
only forms of the Lord. The totality of things is only the 
different forms the Lord has taken. The syllable ‘ Om ’ 
thus has many senses. All of them, however, need not be 
taken into account here. 

The Rgveda, S^lmaveda and Yajurveda too are the 
same Lord. If there are ‘ arohas, ' ‘ avarohas ’ — ‘ dlapas ’ 
and ‘ samlapas ’ ( all being musical technicalities ) with 

which the mantras or verses from the Rgveda are associ- 
ated, the mantras of the Samaveda come into being. 
Hence has this been said — 

‘ Ya rh M same ’ 

i. e. ‘ that which is the rk is the sama ’ ( Chando- 
gyopaniSad ). The identity of the Rgveda and the Sama- 
veda is thus evident. Now remain the two viz. the Rgveda 
and the Yajurveda. In the Rgveda there are ’ suktas ’ (su- 
uktas i. e. good utterances ) and in the Yajurveda there is 
au-karma ov good act ( of course sacrificial act ). Good 
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utterance and good act are very closely related to eacb 
other. First there is a good thought that presents itself to 
the mind. This is followed by a good utterance. And final- 
ly there is a good act. This makes it clear that a good act 
is only another form of a good thought. Hence these twa 
or why the three — good thought, good utterance and good 
act are identical. For though things that have undergone 
a change in form may appear to be many, essentially they 
are identical. 

The Lord is the course or the goal ( gati ) of all. This 
means that all entities ultimately reach just Him [ the 
Highest Lord]. For, there is nothing else beyond Him. 
He feeds ( hhartU, ) and protects all. He is the master 
(^prabhuh ) of all. He is a witness ) to the actions 

of all. He causes all to be properly accommodated (ni- 
v^sa ). He is the refuge ( Parana ) of all. This evidently 
signifies that by just throwing themselves on his protec 
tioii can all have their troubles or ills removed. He is the 
friend (suhn) of ail. He is the benefactor of all. He is the 
source ( prabhava ) of all as well as their destroyer ( pra- 
lay a ). He is the treasuffe ( nidhana ) of all. Just from Him 
do all persons secure things such as they are worthy of 
securing and He it is who is the indestructible seed 
( avyayam bijam ) of the world. Obviously nothing is 
either fashioned or destroyed in the absence of this power 
[ of the Highest Lord ]. Whatever takes place or gets 
jtself marred, takes place or gets itself marred through his^ 
power. 
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He shines here in the form of the snn. He it is who 
obstructs and lets showers of rain fall on the surface of 
the earth. He is the one master giving immortality to 
and bringing about the death of all. He is both existence 
and non-existence. He is cause as well as effect. In the 
Vedas has it been stated that — 

* He is Brahman, He the fire, the sun, the moon 
water, the Lord of Creatures and . Sakra ’ (Vide— 
T adevi-gnistadidityastadvayustadu Candramah 
Tadeva Sukram tad Brahma, fa apah sa Prajapatih. 

( Va. Yajurveda ) 

All these are but His forms. He Himself becomes 
fire and burns. He becomes the sun and scorches all. He 
becomes wind and dries all. Having become the moon it 
is He who gives delight to all. He becomes water and 
sends showers of rain. Having become Prajapati ( the 
Lord of Creatures) he protects the living beings (lit.subjects> 
and having become ‘sufera’ he increases the strength of alU 

Teaching connected with the Royal Lore. 

The activity of the people in its entirety (Arafu) and 
their efforts with a view to winning the goals of human 
life, the auspicious activity of the nature of organising 
such as making others perform sacrifice which is beneficial, 
toall ( yajnti ), all ways of washing off all defects (ausa- 
dhib—dosa-dhih ), all lores worthy of being meditated on 
( mantra), such things as ghee etc that have a nutritive 
value ( Hjyam ), objects emitting heat, light and lustre 
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all 'ktndd of dedication > and gifts (dfflna ) — all 
these arise because of the king. If the king is most effici* 
«nt and devoted to the welfare of the subjects, if he is 
intent on the good of the nation, if the kings* administra* 
tion is helping the prosperity of the subjects — only then 
do all these flourish because of the royal power. Places 
where the administration of the king is opposed to the 
benefit or the interests of the subjects, all the above men- 
tioned things will disappear and the subjects ruined. 

Readers may be led to ask at this juncture a question: 
Here in the Gltdl-verse under consideration the term used 
is ‘ aham. ' Now the term signifies the divine and illus- 
trious Ki'sna or the Highest Lord. How does it signify the 
royal power or get itself related in any way to royal 
power 7 The question is quite natural and justifiable. This 
itself is the secret lore (rCtjavidd, rojaguhya) of which the 
Gita is full. All words indicating the Lord, the Highest 
Self, the Self, brahman, etc, wherever they occur, are to 
be understood as conveying thd king, kings’ power, 
non-manifest regal power, the administration of the 
kingdom by the king etc. Then those very passages of 
the Oita throw light on the royal lore This is the rule 
according to which the secret lore is to be made manifest. 
If the role is properly understood and if it is applied to 
the Gita text, the details relating to the royal lore in this 
work — the Gita — will become quite clear. The word 
‘Isvara 'signifies in Sanskrit ’a king’ as it signifies 'the Lord.’ 
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Instead of that word, here the word ‘ aham ’ is used 
Wherever the divine and illustrious Lord employs the 
term aham, ’ the latter is necessarily conveying some one 
possessed of this nature of being endowed with the state 
of a master or ruler. Hence is it that so far as the Highest 
self is concerned the word signifies the Highest Lord. At 
the same time, so far as the individual self is concerned 
the word signifies the self which is embodied r jivatman ) 
but along with it the word also means when thus under- 
stood to be related to an individual self, a king or a founder 
of a kingdom. To explain — 

' Aham asya jagatuh mata pita 

pitamahah dhata ( asmi ). ’ ( 17 ) 
this can be interpreted in three ways according as it is 
understood as related to one or the other of the three 
spheres : 

( 1 ) Meaning related to the Highest Self. 

The Highest Self i. c, the Highest Lord is the father, 
mother, grandfather and sustainer in every way of the 
universe, 

( 2 ) Meaning related to the individual self. 

The individual self ( living self, jivor-atma ) is the 
father, mother of and as beneficial as a grandfather to this 
body which moves about ( jagat ) here and there. The Self 
sustains and nourishes the body as doth a relative in all 
possibleways. For. m the absence of the individual self, 
the body cannot subsist even fora moment. As soon as the 
connection between the sell and the body is severed, the 
body begins to decompose. It cannot exist long after' the 
severance of the connection. 

6 
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( 3 ) Meaning related to the king. 

The king is the father, mother, grandfather, the sus- 
tainer and nourisher, furthererofa nation. If the king's rule 
or administration is favourable to the subjects, the latter 
prosper. If the regal power be unfavourable, the nation, 
is degraded. A country with no regal power to control it 
too is degraded. Only that country which has both inde- 
pendence or self-rule and a good rule ( svarijya and sura- 
jya ) a kind and eflScient rule can prosper. 

It would thus be seen that though the word ‘ aham ’ 
is used here and the word Hvara or Paramatma ’ is used in 
other contexts, there is no difficulty experienced in under- 
standing the meaning intended to be conveyed. A king is 
called * tsvara ’ or lord and the Highest Lord is the king 
or ruler of the entire world. He is the emperor of the 
world. Or it is much better to understand that the passage 
under consideration is put into the mouth of the King or 
Emperor of the world. It would thus mean ‘ I ( the king } 
am the father, mother, grandfather and sustainer ( of this 
nation ). ’ When this is the way in which the passage is 
understood, there is the same instructionlor teaching that 
is grasped. 

This is the object of knowledge or worthy 

OP BEING KNOWN ( vedya ). 

This royal lore deserves to be known by every man. 
For, thus does the latter know what he is entitled to. The 
rules of the dealings of the state or the kingdom, the rules^ 
that are obligatory from the point of view of the admini- 
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stration of a kingdom are worth being known by every 
person. Though every man cannot know all this very well 
or thoroughly, every one oitght to know as to what num- 
ber of rights he has in keeping with the rules of the ad- 
ministration of a kingdom. From this follows the inference 
that everyone must receive education such as would en- 
able him to know his own rights well. 

* Pavitram ’ — By the administration of a kingdom, 
by regal power it is possible to protect men in the right 
manner. On this account this institution in the form of a 
king or a ruler is extremely sacred. *Om-kara’ as is shown 
by the etymology of the word, ‘ avati iti Om * i. e. * Om is 
so called because it protects, ’ signifies protection. Om- 
kara means the work of protection or the duty of protec- 
tion. It is only on account of or through the institution of 
the king or the ruler that a very efficient protection, an 
excellent protection of the subjects would be possible. 
The word ‘ Om ’ means a good many things. It is not 
necessary, however, to enter into a detailed explanation of 
all of them. In protection is contained or included pros- 
perity of all kinds. It is, therefore, deemed unnecessary 
to deal with all the other meanings of the word * Om. ’ 

R*, Sama, Yajus — It is the duty of the institution 
of government or administration tQ be ever promoting the 
rk suktas, the meditation of s^mans and the sacrificial 
action according to the Yajus formulae i.e. to be ever pro- 
moting good thoughts, good worship or meditation and 



Bha^awad-QitS 


84 


Chapter IX 


good acts respectively and to be helping them to prosper 
or thrive. Gati^The king himself is the goal or the desti** 
nation of all. Evidently the final appeal is always to be 
made to the king. It is the king who has to be approached 
with this purpose. By approaching the king one can attain 
the power that rules over all. It is by approaching the 
king — and in no other way — that the wrongs done by the 
officers appointed by him — wrongs which are fraught with 
injustice — can be redressed. On this account too is the 
king called as the final resort or the last course. Bharta 
Prabhuh — The king should feed and nourish the entire 
nation. It is the duty of the administration to make every 
necessary arrangement with a view to ensuring that every 
one from among the subjects gets his or her due share of 
excellent food. It is the duty of the administration to 
ensure that no citizen would be required to suffer on 
account of starvation. 

Satoi — The king should be like a witness. He should 
not be thick with any party or group. He ought to main- 
tain strict impartiality. Like a witness, the king should 
only watch well all works and dealings related to the 
administiation. A witness does not identify himself with 
any party. He only sees what happens, tells what he has 
seen and throughout does what is in keeping with truth. 
The king too should in ^ like manner be impartial, absolute- 
ly impartial, and watch or supervise the whole of the 
administration and thus carry out his own duty. Niv^sahi 
iaraViam — He should give to each one of his subjects a 
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suitable place of residence and help one who has thrown 
himself on his protection. Sukrt-^He should maintain 
the kindness, the excellence of his heart. He should ever 
be on the most friendly of terms with all. 

PrabhUvah — He should bring about the prosperity 
of his subjects, destroy his enemies ( pralaya ), give such 
accommodation to all as would be suitable to them 
( sth^na ) and keep his treasury ( nidhana ), ever full. Fort 
it is only by reason of his wealth that a king’s power or 
capacity grows. The king should preserve very carefully 
the indestructible seed ( avyayam bljam ) i. e. all the 
sources — never failing sources — of human prosperity. He 
should make the tree of the prosperity of his subjects grow 
out of these seeds so as be full of flowers and laden with 
fruit. If the excellent things that are the sources of the 
prosperity of his subjects are destroyed, how would a king 
be able to ensure the welfare and the prosperity of his 
subjects ? It is, therefore, imperative that the king ever 
keeps with himself the unending seed of the well-being 
and prosperity. Thus would the kingdom go on thriving 
ever more and more. Thus would it go on becoming 
stronger and stronger. 

The king should say ‘ I am blazing forth ( aham 
tap^miy i.e/ I punish the wicked in a manner they deserve 
to be punished. ’ Putting a stop to the evil conduct of the 
wicked in this manner, he should make all his subjects 
happy. Similarly the king should say 1 hold under control 
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( 7 ) One full of longing for objects 
of desire and one who in 
devoted exclusively to the Lord 

( KHmahUtTn/i and Ananyabhdkta ) 
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those that deserve to be punished ( nigrhx}B>mi ) * as also 
* I make the good and the saintly free ( utsrjRmi ). * Just 
this is the duty of the administration. The administration 
should hold all anti-social elements under effective control 
and help the good, the saintly to reach the zenith of their 
prosperity without in the least being hampered in their 
activities. Amrtam — Mrtyuh — The king should make the 
virtuous free from fear and punish the wicked— giving 
them capital punishment too in extreme cases. Sat-Asat : 
Both these approach the king — virtuous as well as the 
wicked. The king should know both well. Having properly 
discriminated between one class and the other, he should 
carry on the administration of his kingdom. 

This then is the purport of the royal lore. This matter 
deserves a greater amount of consideration. There is not, 
however, that much extent of space available here. 
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Readers should, therefore, themselves devote deeper 
thought to the matter. Thus would they be in a position 
to understand a good deal more. Be it as it is. To proceed 
to the verses that follow : 


Persons conversant with the three lores, drinking 
the juice of the Soma-creeper, free from sin, having 
offered sacrifices in honour of Me [the Lord] by [means 
<of i. e. performing ] sacrifices, pray for being led to 
heaven. Having reached that world of the lord of gods 
that can be secured by meritorious deeds, enjoy there 
in the heavenly world heavenlv joys ( lit. enjoyments, 
bkogm) of gods. 20. They having enjoyed that heaven- 
ly wrold which is wide ( viiila ) or expansive, enter into 
this world of the mortals after their religious merit is 
exhausted. Thus those who pursue the path of the three 
iores C i- e. laid down by the three lores ), entertaining 
a longing for [objects of] desire are subjected to 
going and coming [ back ]. 21 . Devoted to none else, 
those people, who, thjnking, serve [ or worship ] Me, 
the [ responsibility of the ] livelihood of these people, 
ever practising yoga, I [ the Lord ] shoulder. 22 . 

Those who enjoy objects of enjoyment in this world and 
long to secure the same in the yonder world, secure enjoy- 
ments in beeping with their good deeds i. e. the merit due 
to their good deeds. On the merit being exhausted, however, 
itheir heavenly enjoyments, like the worldly ones, are destroy* 
,ed. Evidently, these persons desirous of enjoyments do not 
secure unending happiness. Those, however, who are solely 
C exclusively ) devQt,gd to the Lord, those who ever practise 
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yoga and worship the Lord have arrangment of their ZiveZf- 
hood made by the Lord himself. As a result of this, their 
happiness never wanes; — never is that destroyed, 20-22 ], 

[ Meaning related to the royal lore as 
ALSO THE PURPORT — The enjoyments of those fond of 
them or addicted to them are destroyed i. e. come to an 
end and then are such persons required to put up with 
unhappiness. Those, however, who serve the people — the 
vast humanity — without entertaining any desire for fruit 
and devotedly i. e. without their minds being directed to 
aught else, secure happiness that has no end. 20-22* ] 

( 20-22 ) Here is given a description of what those 
who know the three lores do with the purpose of increas- 
ing their objects of enjoyment. The description is of the 
following nature — 

The THREE LORES 

The ^Ic vidy^ suhtavidyci or ( suhta — suhh^&ita ) 
subh^Sa^a-vidya or lore of good utterances, lore of good 
thoughts. The Yajurvidy^ is a lore of good sacrificial acts 
( satkarmavidy^ ) and the S^mavidy^ is a lore of good 
meditation or worship ( up^sandvidy^ ). By these three 
lores is a man rendered rich in polish or excellent im-- 
pressions which are left on the mind ( su-samskdra-sam-^ 
panna ). By good thoughts, good actions and good medi- 
tation or worship, a person wishes to increase the objects 
of his enjoyment. As a result of the propagation of good 
thoughts, men are inclined to act well. As a result of good 
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meditation or worship, they wish to increase their happi- 
ness. Those entertaining a longing for enjoyment are ever 
striving, ever putting in effort, with the purpose of in- 
creasing their enjoyment by their thought, actions and 
meditation or worship. A particular meditation is practised^ 
with a view to securing a specific happiness. A large 
majority of people are prompted by such a motive as this.. 

Those people who study only with the thought that 
they would thus be able to secure wealth, those who keep^ 
themselves occupied with good activities and practise 
meditation with the desire of earning riches are all ‘ wor- 
shippers with a motive * ( sakima upasaka ). There is a 
word *somapa^* in this enumeration of people. These are 
persons who perform the soma sacrifice. The term ‘ soma- 
puhx ) is, however, to be taken to stand for all persons 
performing sacrifices of all kinds. Sacrifices are very 
closely connected with the prosperity of human beings* 
The ‘ naramedha ’ helps human prosperity. The ‘ a^va- 
medha ’ is performed for a nation’s prosperity or better a 
nation’s triumph over all quarters. In a ‘ rajasuya ’ sacri- 
fice there is the selection of a new king. In the 'vQjapeya" 
giving food and drink to all is the most important things 
In the ‘ sarvamedha ' there is the dedication of everything 
for the prosperity of the whole populace. Thus are these 
sacrifices useful for human prosperity. But in these it is the 
purpose of increasing one’s own earthly and other-world- 
ly enjoyments that is most important. Those who drink 
‘ Soma ’ have just this as their main motive in all sacri. 
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f ices. These persons are free from sin ( puta-papih ) or 
sinless indeed. But in performing all these sacrifices their 
main motive is that they should themselves secure the 
fruit of every rite they carry out, that they should them- 
-selves be able to enjoy the same. 

These persons perform rites bringing them religious 
merit and they earn the fruit of the same in the heaven 
in the same manner as on the surface of the earth. These 
people indulge in a number of enjoyments, secure a num- 
ber of pleasures. But on the fruit of their actions being 
exhausted, their troubles continue as before. For instance, 
if they are hungry they are required to cook food. For 
satisfying their hunger they are required to eat this food 
they have cooked. When they are hungry again after some 
time, the same wheel would have to be set going again — 
to cook, to eat, to cook again, to eat again. Having done 
this for a hundred years it would to be repeated even 
after that. This is the continuation of troubles in the 
process of keeping the wheel rotating. As a result of this, 
it Is impossible to secure eternal happiness from this. 

For the protection of the nation an army is main- 
tained. For the army an ever increasing number of arms 
are produced. Thus is the enemy’s attack repulsed. The 
enemy on his part increases his production of arms* For 
surviving in a war against such an enemy a greater num- 
tber of arms than his have to be produced. If every indivi- 
dual and every nation thus goes on increasing the number 



Verses 20-22 


91 


Devotion. 


of weapons to be produced so as to excel that of the 
weapons produced by the enemy, where would all this 
lead to? When would this race end? People will be crushed 
under the burden of military protection. They will be un- 
happy. Thus this protection too becomes injurious or 
harmful to all. The means of happiness increasing the 
enjoyment of objcts of desire too become, in a like manner, 
a heavy burden. Men are crushed under them. The attem- 
pts for attaining happiness on the part of persons desirous 
of fulfilment of their desires, therefore, are fraught with 
unhappiness. Thinking persons have, therefore, ever to 
face the question ‘what should be done under the circums- 
tances as they obtain ? * 

Action with a whole-hearted devotion 

AND WITHOUT THE DESIRE FOR FRUIT 

Actions with desire for fruit lead, as indicated above, 
to unhappiness. It is therefore necessary to be devoted to 
the Highest Lord so as hot to have any one else in view 
and to act without the least desire for fruit. Here a 
whole — hearted devotion — not envisaging any one else 
except the Highest Lord — is the most important thing. 
This is the instruction imparted by the Vedas, the Upani- 
?ads and the Gita. Ananyabhava is the same thing as 
understanding ‘ I am not different ( ananyah ), ’ The per- 
son who considers himself to be not-different from his 
society cannot put the society to any trouble for in- 
creasing his own happiness. This is the benefit arising 
out of the attitude of non-difference. On the contrary a 
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person who considers himself to be different from the 
society to which he belongs can cause harm to the society 
for his personal happiness. These are the consequences of 
the feelings of difference and non-difference. Those consi- 
dering themselves to be different can become the cause of 
increasing the misery to which the society is subjected. 
Those who consider themselves to be non-different, how- 
ever, would never cause any harm or trouble to others* 
There is none different from them in their eyes. They 
hold the view that causing trouble to others is indirectly 
and in the long run causing trouble to themselves. Readers 
should carefully grasp the difference between the two 
attitudes — one of difference from the society and the other 
viz that of non-difference from the society. People who 
have the attitude of non-difference, not desirous of increas- 
ing their desire for enjoyments, perform actions without 
any longing for fruits. 

People with the attitude of non-difference carry out 
their actions with the idea of dedicating everything to the 
Lord and without any selfish purpose. Their actions con- 
tinue all the time. These people have nothing of their 
own-different from the goal of the society as a whole. 
Whatever they do is intended for the good of all. How 
would the question of the maintenance or livelihood of 
these people be solved ? If these men are not going to do* 
anything for themselves, if all their efforts and activities, 
are dedicated to the Highest Lord, how would they be 
able to maintain themselves ? The answer to this is — the 
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Lord Himself would look after their livelihood. This very 
idea is conveyed by — 

‘ Yogaksemam vahami aham * (22) in Gita, IX, 22. 
He who offers every act of His to the Lord, He who 
dedicates everything be does to the Lord has hU main- 
tenance looked after by the Lord. Like a master looking 
after the maintenance of a servant who works devotedly 
for him, the Highest Lord manages the maintenance of 
His devotee who has taken his stand firmly on one thing 
viz. service of the Lord.' 

The meaning related to the royal lore, so far as these 
verses are concerned, is quite clear. Even in a nation it 
is the selfish people, full of longing for enjoyments who 
become the cause of unhappiness. Those who are selfless, 
devoted to acts of benevolence to others, are ever doing 
things to secure the welfare of all. These volunteers with 
no selfish motive of their own serve the nation, the 
state ( the administration ), the ‘ people * in their en- 
tirety and hence it is that the king or the administra" 
tion must look after the maintenance of these people. 
An exposition of this has occured already on many occa- 
sions while describing the attitude of devotion to acts 
without desire for fruits. It is not necessary, therefore, to 
set forth the same at any length here. Those who selflessly 
and devotedly serve a nation or a king must be helped 
by the nation or the king in the matter of^securihg their 
livelihood. 
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( 8 ) Devotees of other Divinities* 
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Those who long for enjoyments and act need not be 
helped by the administration or the nation in respect of 
their maintenance. For, they are selfish. They do every- 
thing bn their own responsibility and preserve the fruit of 
their actions for being enjoyed by just themselves. After the 
enjoyment of fruit all that they worked for having been 
over, they are required to act again with the purpose of, 
securing objects of enjoyment. This process continues 
without any break. The nation or the king is not responsi- 
ble for the maintenance of these persons. 

Readers should understand that these are the two 
kinds of persons. Those who are following the path where 
there is the idea of non -difference that is prominent ( anor- 
nya-yogi ) are superior to those who long for the fruit of 
their action (kamabhogi, lit, enjoyers of objects of desire). 
This is "quite obvious. Having thus described these two 
classes of people, the Lord proceeds to state the condition 
to which the devotees of other divinities are led ( or re- 
duced ). To turn to the same — 
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Those who are devoted to other divinities [ with.^ 
their hearts ] fuii of faith — they too, O Arjuna, son of. 
Kunti I resort just to Me ( serve Me only ). though not 
in keeping with the proper procedure (^a-vidhupurvakam) 
23, For, 1 am myself the enjoyer and the Lord of all 
sacrifices. They do not recognise me well or properly 
i tattvena ) and therefore [by being devoted to other 
divinities ] have a fall. 24. Those who observe a vow in. 
respect of gods reach them, those who worship the* 
manes reach the manes, the worshippers of ghosts andi 
the departed ( bhutapreta ) reach the gosts and the 
departed, And those who sacrifice in honour of. Me 
attain Me. 25. 

[ Any act of worship of whatever divinity carried out 
with faith becomes, though worshipper knows it not, the wor- 
ship of the Lord Himself. For it is the Highest Lord alone,, 
one, without a second is the Lord of all acts such as showing 
respect or veneration or worshipping etc. Those who do not 
recognise the Lord properly, however ^ fall from the proper 
level through ignorance. A worshipper of a divinity becomes 
similar in nature to the divinity worshipped. Followers of 
gods, manes, ghosts and the departed, therefore, become 
similar in nature to gods, manes, ghost and the departed 
respectively. It is, therefore, the duty of everybody to select 
the divinity to be worshipped carefully so as to make sure 
that it is the best of divinities 23-25 ], 

[ Meaning pertaining to the royal lore — 

Respect shown or welcome offered to any officer is 
( indirectly ) the same thing as respect or welcome offered 
to the main governing institution ( administration ) or to 
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4he sovereign ruler himself. 23. For, in the whole of the 
Icingdom ( or empire ), there is only the sovereign ruler 
who is worthy of being respected by all and he alone is 
Ihe Lord of all, the highest authority of all. As all people 
are not properly aware of this, however, they are misled 
[ into honouring the persons of minor importance viz. in- 
ferior officers of the king ]. 24. Everyone reaches the one 
he follows. One who pleases the principal person, the 
sovereign ruler, reaches the sovereign ruler himself. 25. 

The purport: As there is only one sovereign ruler of a 
kingdom, it is only he who is worthy of being welcomed 
or honoured or worshipped. All officers appointed by the 
king, however, carry out their appointed tasks only by 
resorting to the power ( or authority ) of the king. There 
■is, therefore, a part of the royal power vested in them. The 
honour etc shown to them is, therefore, in fact the honour 
shown to the royal power itself, though shown indirectly. 
For, if they are not backed up by the royal power or if 
they are not occupying posts of authority, they would not 
be honoured. It is thus proved that the respect shown to 
the officers is respect shown to the king himself. Ignorant 
persons do not understand this main thing or principle. 
They are labouring under the delusion that the officer is 
free to do whatever he likes and that they can get done 
what they want to be done through the officer. Influence 
with the latter, according to the-ignorant people, is enough 
for securing their goal. It is this very ignorance that is 
the cause of all deterioration or all falls. Anyone devoted 
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to any one else can secure only that much which the latter 
can give him. People running after the officers can only 
secure that much which the officers are capable of giving. 
Those ^ho foliot^ the f^ot^ctbi^, bbwewdr, s^urd their 
prOtectibO. This protection iS’ the rhost fhi#lesiSi mott 
perfect protection. Those who strive* in thef ihteifesC Of the 
subjects ( ot the people ) secure the strength of the sufe^- 
jects ( or the people ). Those who pl ease the king secure 
the strength [ i. e. support ] of the king. 23-25 ]. 

23-25 ) These verses are easily followed if their 
meaning and purport are grasped. It is, therefore, not 
necessary to explain them at great length. All the same 
an explanation, brief though, is necessary : 

The cosmic form or the universal form of the Lord 
is to be seen in chapter XI. This same has been hinted 
since as early a stage as the second chapter of the Git^J. 
In the seventh chapter a declaration has been made to 
the effect that ‘Vilsudeva is all’ CVasudevah. sarvam,’ VII, 
19 ) and the same principle re-iterated. A full exposition 
of the declaration is to follow in chapter XI in the form 
of the perception by Arjuna of the Cosmic Form shown 
to him by Sri Krsij^a. When this is understood, it becomes 
clear that apart from the Lord, other than the Lord, there 
is nothing else in this world. This is the unprecedented* 
instruction of the ‘ Song Celestial. ’ He who would under- 
stand this would realise that the one Lord is everything, 
that there is no object or entity apart from or other then 
Him. On this having been understood, there would take 
place an uninterrupted worship of the Lord alone. It is 
7 
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improper to worship any other object or divinity except 
the Lord. 

Ignorant people, however, are under the delusion that 
the Lord is somewhere in the seventh heaven, occupying 
there a special seat or throne and that his messengers — 
divine messengers — are wandering about here on the sur- 
face of the earth. They thus think that it is necessary ta 
flatter these divine messengers also. With this end in view 
these people worship other divinities, manes, ghosts, go- 
blins, and mightier goblins. These men fail to understand 
that if the Lord’s strength were not there working in these 
beings, they would not have even so much as existed. Pre- 
cisely on this account has it been stated that serving other 
divinities with faith is the same thing as serving this very 
Lord — the Highest Lord — but not in keeping with the 
proper procedure. Readers must have now been able to* 
understand the significanqe of this passage quite clearly. 

There is only one master — the Mightiest Lord — in 
this world. There is nothing different from Him. Whatever 
is perceived is but bis universal or cosmic form. There is 
no doubt therefore regarding the fact that He alone is 
worthy of being waited upon, revered, worshipped and 
saluted by all. Though mistaken notions people worship 
other divinities who are far inferior. As they are not in 
possession of real knowledge, however, it is impossible for 
them to secure what would be beneficial to them. 

Whomsoever a person worships, the strength of that 
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object of worship it is that he attains. Worshippers of gods 
are possessed of the strength of gods. Worshippers of the 
manes attain the strength of the manes. Followers of 
^ho^ts and the departed become equipped with the stren-^ 
gth of ghosts and the departed. Devotees of the Highest 
Lord , are endowed with the extra-ordinary strength of 
the Lord. Readers should here pay attention to the fact 
that it is far better to secure the greatest strength than 
securing this or that kind of inferior power. 

The Royal Lore 

The explanation that has been given so far, if proper- 
ly followed, would enable the readers to grasp how the 
secret principles of the royal lore become easy or clear 
without any special efforts being made to grasp the same* 
For, by this time, readers too must have got themselves 
well initiated into the lore of understanding the principles 
of the royal lore by looking into those of the lore of the 
Highest Self. And furthet,'as the instruction imparted in 
these verses is absolutely clear, it is very easy to under- 
stand them as related to both the lores— -the spiritual lore 
as well as the royal lore. Yet a little bit may be stated 
here in the interest of clarity, regarding the royal lore : 

The king is the highest authority possessed of all 
powers in a nation. Now the occupant of the throne or 
this position of the ruler of a land may be there in that 
position as a result of what he has inherited from his 
father or he may be there in that position as a result of 
having been chosen by the people i. e. his subjects. In him 
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k e«ntiad aQ the power ol the adnortaistration. There i&aot 
tho least doubt about the matter. Other ofhcers, l^haiul 
low, carry out their respective duties and responsibilities 
aitex having secured from him— 'the king— small shares of 
power such as would enable them to carry out the work 
entrusted to them. These officers are therefore inferior 
‘ lords ' ( iia ) and the king possessed of aU powers is the 
Great Lord {MaM-iia). When this is grasped it would be 
very easy to follow that the power that any one of the 
officers has is only a part of the power of the king, secur- 
ed by the officer from him. The power that is vested in 
all, the power that functions through out the kingdom is 
the power of the king himself. J ust the king himself and 
none else — is the centre of all power.lt is he who is called 
the Lord and the enjoyer of all actions. Those who know 
this fundamental principle that theking alone is the centre 
of all power or authority labour under no delusion. Others , 
however, think that the king is very far away from them 
while the officers are there within their approach. With the 
belief that if they are able to win these officers over, they 
would easily secure their objective, these people try by 
means fair or foul to influence the officers aod thus do 
these people secure their delired objects. This however 
results in a deterioration as much of the officers as of the 
men influencing them with such means. It is improper, 
therefore, to be ever engaged in unduly influencing the 
officer? and thus bringing about one’s own degradation. 

Officers are highly pleased with men who are seen to 
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be ever after them though not without a selfish purpose. 
They thus help these selfish peopte in the attainment of 
tfattf purposes. Similarly officers appointed to give protec- 
tion — the police — partiall}' do protect those who are ever 
trying to please them. The offences committed by such 
people thus remain hidden sometimes. Selfish people trying 
to win their ends in this way not only undergo a degra- 
dation themselves but they also bring about the fall of the 
officers. They are thus responsible for the degradation of 
the king’s officers. 

A number of persons without ever caring to please 
the officers of the king are seen to be dedicating all that 
they possess to the good of the subjects or of people in 
general. Such persons intent on the good of the people 
secure the strength of the people. And such persons 
* highly esteemed of the people’ (LokamUnya), high-souled 
ones ’ ( Mah&tm» ), become the leaders of the people. 
This too is an extra-ordinary power or strength. * Bhn- 
iani’ — in this context the term ‘ bhiita ’ is understood to 
convey the * subjects. ’ This word ' bhuta ’ has another 
meaning viz., people who are as cruel as ghosts, departed 
ones or ill-behaved persons etc. Some persons are seen to 
be using such beings ( bhutas in this latter sense ) for their 
own nefarious purposes. They secure the strength of the 
' bhutas ’ all right. But that strength soon leads those 
who use it for anti-social activities to disaster. In a like 
manner, there are some persons who secure the strength 
of the bhtdas i. e. of the five elements by their mastery 
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over the physical sciences. Such persons well-versed in 
physical sciences go on increasing the means of comfort 
and happiness of the people even more and more and 
make the people happy. But as a result of the growth of 
a longing for comfort and happines, in some cases there is 
the possibility of these persons too acting in an evil man • 
ner and thus these persons too who have secured a mastery 
over the physical sciences experience a fall. They must, 
therefore, be extremely careful. The word * bh^ta * has 
thus a number of meanings. Here only three out of them 
viz * subjects, ghosts and the departed and the five ele- 
ments ’ have been taken into consideration. People thus 
endeavour to increase their strength . Worshippers of a 
limited amount of strength — as opposed to worshippers of 
the Highest Lord possessed of absolute strength — thus are 
seen to have a fall some time or other. 

Many other persons become rich in possession of 
knowledge and greater knowledge (jn&na-vijndna ) and 
devote themselves whole-heartedly to the work entrusted 
to them by the great ruler, the root cause or source of 
all power, himself in possession of the highest amount of 
thesame.lt is the duty of the ruler to see that the mainte- 
nance of these volunteers receiving no salary and working 
selflessly is arranged for by him. On this account has it 
been stated that the worshippers of the king please the 
king himself. If the king is pleased, if his favour h thus 
won, there is hardly any delay in a person’s being in a 
position to secure kingly prosperity. 
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( 9 ) Self dedication 
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The subject matter envisaged by the verses, especial- 
ly with regard to the royal lore, comes to a close in this 
manner. We may next turn to verses with a similar impli- 
cation contained in the Mahabharata : 

Brahmanam Sitikaritham ca yas ca anySi^ devatah 
smrtah 

Prabuddhacaryab sevanto mdm eva esyanti yat param 
i. e. saintly persons devoted to Brahm^, 6iva or other 
divinities come just to Me — the Highest Lord and become 
one with Me ( Mahabharata, S^lnti. 347/35 ). Similarly, 
there is another passage to the same effect : 

Ye yajanti pitrn devdn gurun scaivatithmstathd 
Gascaiva dvijamukhyansca prthivim mataram tatha 
Karmana manasa vaca Visnum eva yajanti te 

ibid, 245/26-27. 

i. e. those worshipping gods, manes, elderly persons 
< or preceptors ), guests, Brahmanas and cows worship 
( lit. offer sacrifice in honour of ) the Highest Lord 
Himself. 

To turn to the verses that follow — 
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One who offers a leal, a flower, a fruit or ( a small 
amount of) filter to Lord], tl^at ohje^^t brousrht 

by a devotee with a pure heart do I accept* 26. O 
Arjunal ( son of Kunti) whatever you do, eat. offer 
[ in a sacrifice ], give away [ as a gift ],'do.by way 
of a penance, dedicate that all to Me. 27. Having thus 
dedicated all your acts to Me { the Lord ]• you will be 
free ffom the bon4s of action, auspicious and inauspi- 
cious and thus your heart being [ ever ] associated 
wllh the yoga of the abandonment of fruit, you will 
reach Me [ the Lord ] 28. 

( Even if an insignificant object — or one not very costly- 
is offered to the Highest Lord with devotion^ He accepts it. 
Whatever a person does, he should dedicate it to the Highest 
Lord. On having dedicated all acts to the Lord, the bond of 
deeds auspicious and inauspicious do not in any way fetter 
the author of the acts. He becomes liberated. 26-28. ] 

[Meaning related to the royal lore — What- 
ever a person possesses, he should dedicate in the interest 
of the nation to which he belongs. Things not very costly 
too will be useful in the matter of the administration of 
the kingdom and would therefore be apcepted. J36. What- 
ever a person does, he should do for the good of his 
nation. jS?'. If all acts are resorted to thus for the sake of 
one’s nation, one becomes free from faults or defects and 
one is pot bound down by acts. 28, 

The purport : whether a person be possessed of 
a small amount of strength or a big amount of the same» 
the whole of that strength he should use for the benefit of 
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his own [ political freedom or ] * home-rule. ’ Every kind 
of strength or capacity is useful for ‘ liome*rule. * What- 
ever a person does, he should do for his ‘ home-rule. 
People who thus dedicate themselves to their home-rule, 
work for it whole-heartedly, who offer the totality of the 
fruit of all their acts to the nation are not contaminated 
by their acts, whether auspicious or inauspicious. 26-28 ]. 

( 26-28 ) A person who offers a leaf, a flower, a fruit 
or a small amount of water with his mind full of devotion 
to the Highest Lord has his self purified and the Lord 
accepts that dedication on the part of the devotee. Here 
there are the words signifying a leaf, a flower, a fruit and 
water ( patram^ puspam^ phatam^ toyam ) that .• re used. 
This does not mean, however, that only these objects are 
to be regarded as worthy of being offered. This is only an 
indication ( upalaJcsana ) and accordingly other similar 
objects may be understood. Supposing over and above 
these, some one were to offer a piece of cloth, or some 
grains etc to the Lord, those objects too are sure to be 
accepted by the Lord. Now, what is meant by offering to 
or dedicating to the Lord in this context ? Docs the Lord 
stand in need of these objects Himself ? Certainly not. 
The Lord stands in no need of these or other things. For, 
He is ever contented, ever satisfied. How then can these 
objects be given to the Lord ? This is a question well 
worth being considered by all. If a small amount of 
water or a flower to*be offered to the Lord is offered in the 
name of the Lord — ^as intended for the Lord — the belief 
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is that that small amount of water or that flower would 
reach the Lord. But what is meant by the statement that 
a small amount of water or a flower along with it when 
offered to the Lord reaches the Lord ? This question 
relating to the way how whatever is offered to the Lord 
reaches Him deserves to be carefully considered. 

Idol-worship 

This dedication of a leaf, a flower or of a small quan- 
iity of water to the Lord is related to the question of idol- 
worship. Idol-worship was there in practice in days earlier 
than those of the Bhagavadgita i, e. of the author of the 
•Gita, This is evident from the reference of the Gita to 
the offering of a leaf etc to the Lord. There would have 
otherwise been no reference to such a dedication on the 
part of the devotee of anything at all to the Lord. 

Now, dedicating flowers etc to the idol is a question 
of the feeling of the person who dedicates. Those who 
worship idols do not in fact worship the image fashioned 
oat of stone or clay or brass or silver or gold etc. That is 
only a token helpful in reminding the worshipper of the 
divine Lord. In fact the worship, muttering of name or 
offering that are done are done with reference to the soul 
or self having the special manifestation ( vi-bhuti ) or 
greatness having those names. It is, therefore, necessary 
to state that those who contend that idol-worship is the 
worship of insentient things (jada-puja ) are propagating 
wrong ideas. The worshipper look^ at the image and 
worships but the Self with that manifestation. We are 
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not, however, interested in enternig upon a detailed consi- 
deration of the question of idol-worship. We only want to 
state that the verse under consideration is an indication 
of idol-worship in those old days. We, therefore, point out 
only this much that much earlier than the time when this 
verse was written as part of the text of the the 

practice of offering a leaf, a flower, a fruit or a small quan- 
tity of water and thus worshipping the divine Lord must 
iiave been stated. 

The Manifestation 
( vibhuti ) OF THE Highest Lord. 

This can be looked at from one more point of view. 
The form of the Lord is four-fold viz of the nature of the 
four classes — Br^hma^a, Ksatriya, Vaisya and Sudra, The 
Brahma^as are His face, the Ksatriyas are His arms and 
the Vaisyas and Sudras are His belly and feet respectively. 
This description is equally acceptable to all sacred texts 
beginning with the Vedas and ending with Glt^. If these 
very clas ses viz Brahmanas etc are the concrete forms 
of the Lord, giving fruits etc to these would be equiva* 
lent to giving the same to the Lord HimselL if the 
thirsty are helped with water, if the hungry are helped 
with r ruits, if the learned are honoured with flowers, 
*all this amounts to offering things straight to the Lord 
Himself* Cows and other species of cattle are the mani- 
ifestations of the Lord Himself. This will be explained in 
the following chapter ( Gita X ). Givirg grass and greens 
-etc to the ca ttle — cows etc — would amount to offering 
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those things to the Lord Himself. Giving things to tboser 
worthy of the same thus amounts to offering them to the 
Highest Lord himself. For, the Highest Lord is all (FSsti- 
deva'h sarmm ) and all these — the four classes Bra^hmaQst 
etc, the cattle etc — are the concrete forms of the Lord^ 
Having left off these living forms, concrete as concrete 
could be, worshipping others would be highly improper.. 
Because it is only such menifestations of the Lord that 
are likely to benefit from such objects ( as a fruit, a flower 
etc ) ofte,red to them . 

Dedication of life 

There is yet one more meaning of the passage under 
consideration ( toya ^jlvana ). The word toya signifying 
water also means life ( water is life ). Offering water to 
the Lord is indicative of dedicating one’s life to the Lord. 
It behoves a man to dedicate his whole life to the Highest 
Lord. Now the term phala -- Jcarmaphala i. e. fruit of act- 
tion. Offering fruit to the Lord is the same thing as dedi- 
cating the fruits of one’s actions to the Highest Lord. This 
is precisely the teaching of the Gua. This is the real 
abandonment of the fruits of action. 

The lotus in the form of the heart is a flower that is 
worthy of being dedicated to the Lord. There is only one 
flower in our possession fit to be offered to the Lord. It is 
our heart. One who offers his heart to the Lord offers 
his entire life to the Lord. If a person dedicates bis heart 
( flower) and his life ( water ) to the divine lord what 
immense benefit would accrue to him indeed ! This must 
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be done in the manner aa strict^ in the manner laid down 
in the BhagavadgitO. This is quite essential. Now remains 
the consideration of only one term viz., pairam or leaf. 
What is a patram or a leaf ? A patram is the same thing 
as SLparnam.^ At Gita XV, 1 it is stated that the metres 
i. e. the metrical composition in the form of the Veda or 
Sacred Knowledge is the same thing as a *parna' or *patra.' 
"Vidt—ChandSinsi yasya j>arnani. Here then is an instruc- 
tion given by the gita to offer the leaf in the form of our 
knowledge to the Highest Lord. This evidently means that 
in our knowledge there should be the form of the Lord 
himself as our sole objective. No scope should be given 
to the demonaic form or forms ( asura-rupa ). If a man 
aspires to elevate himself, this is inevitable. This then in 
brief is the purport of offering patra, puspa, phala and 
jala to the Lord. This view of ours should be given due 
amount of thought by the readers. 

There is no doubt that the object offered in a spirit 
of devotion to the Lord would be accepted by Him and 
that the devotee would thus be elevated. N ow this offering 
need not be confined to external or interns^I objects only 
such as leaves, flowers etc. “ Whatever a man eats, 
drinks, does, enjoys, offers in fire, gives as a gift, prac- 
tiseS'by way of a penance, whatever he has by way of 
sleep, whatever he does by way of rising, sitting, speak- 
ing, reading, fighting — all that ought to be dedicated to 
the Lord ” ( Gita IX, 27 ). The purport of this is that all 
movements of men must be dedicated to the Lord'. 
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The Removal op Bonds 
( Bandhana-nivrtti ) 

As a result of such a dedication of one’s entire life to 
the Highest Lord * — you will be released in this way from 
the bonds of action having auspicious and inauspicious 
itmis * ( suhhSiSubhaphalairevam moTc^yase harmahan^ 
dhUnaih verse 28 ’ This obviously means that this fruit 

of his actions — auspicious or inauspicious — does not affect 
the author of the actions. Readers would naturally ask 
‘ how would this happen ? * An example from every day 
life will throw light on the matter. The commander-in- 
chief and an ordinary soldier are fighting for their king. 
Now in the battle soldiers from the army of the enemy 
are being killed. As the killing is being done for the king, 
however, all the soldiers who are fighting for him remain 
untainted by sin. The inauspicious fruit of their action 
does not bind them. For, all these soldiers dedicate the 
fruit of their action to the king himself. As a result it is 
the king who wins or loses. The soldiers are ever free from 
the merits or demerits of the auspicious or inauspicious deed . 
Similarly the fruits of the good and bad deeds of a person 
who dedicates the whole of his life to the Lord are related 
to the Lord. The author of the actions is free from them 
And as the Lord is ever free, there is no defect or flaw 
that can affect him. This is a great fruit, or why, the 
greatest among all fruits ( mahat pkala ). This one can 
secure only by dedicating one’s actions to the Lord. This 
itself is known as* sanny^s^^-yogcu^ or the path of th e 
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abandonment of the fruit of action. 

‘As a result of pursuing this path of the abandonment 
of the fruit of action, the aspirant becomes pure and en- 
lightened ( Buddha, buddha ) and is liberated ’ ( Vide — 
Sannyasayogayuhtatma. vimuktah ) Gita IX, 28. And after 
this, he i. e- ‘ the aspirant attains the Lord ’ [ Vide — Mam 
( i. e. hvaram ) upaisyasi, IX, 28 ]. This means that be 
goes into the close vicinity of the Lord. He as it were 
becomes the Lord himself. One who reaches the Lord 
becomes the Lord. If iron reaches fire, is in close vicinity 
with fire, it becomes fire i.e. is associated with the charac* 
teristics of fire ( such as heat etc ). ‘ To attain the Lord ' 
itself signifies ' to possess the Lord’s characteristics ’ ‘ to 
become similar to the Lord.’ An individual soul is possessed,, 
partially though, of the qualities of the Lord viz being sut, 
cit and dnanda. When these very qualities develop, the 
Lord’s state is reached. A man secures just this goal by- 
practising the ' path of the abandonment ’ ( of the fruit 
of action ) and thus wins the highest thing worth winning... 

The Purport as related to the Royal Lore 

A king should get part of the wealth of his subjects^ 
pure at heart ( pjayatHtmanah ) whether that is of the 
nature of a leaf or a flower or a fruit or of some other 
nature. A king should get his due from the subjects. These 
latter ought to offer it to the king. This is the only ‘ tax ’ 
that a king is in a position to get from his subjects — a tax 
which has the form of positive or concrete objects. The 



(Bhas^wad-aita 


112 


Chapter IX 


Icing accepts this tax and in return protects the subjects. 

Those who are unable to give the tax in the form of 
concrete objects should offer whatever actions they per- 
form to the Cord. Indeed it would be proper to say that 
th^se persons should live for the Icing* They should eatf 
drink, perform austerities, give away gifts for the king* 
The whole of their life should be dedicated to the king. 

Those who would thus dedicate their very life tof the 
king would be undertaking whatever actions they go in 
for, for the sake of the entire nation. They would do nor- 
thing with their own interests in view. Tbejr would, there- 
fore^ not be required to experience the auspicious and in— 
auspicous fruit of their actions. They would be free from 
the fruit of their actions. The high-souled persons who 
have thus become free from the fruit of their actions 
would attain the powers of the king himself i. e. they 
would themselves become the leaders of the nation — or 
persons whose word and action matter most from the 
point of view of the entire nation. 

This is the purport as it is understood as being related 
to the royal lore so far as verses 26-28 are concerned. A 
little bit of more thought would enable the readers to un- 
derstand a good deal more on the same lines. This too is 
the ‘ path of abandonment ’ in the royal lore. 

To turn now to the consideration as to how these 
persons practising this ‘ yoga ' get themselves elevated— 
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( 10 ) Devotion to the Lord saves All. 

ftlr JT I 

^ «?3Tf^ g m ^ ^ i' •• 

n5?rs?T« fk w: n n 

Wr?wr 5r>9>5grf^ f^n g g t n i 
^5^ sr^aTTJrirfk *» n aoT??n% ii n 
nr fl: qnJ aaqrmca ^scq qravRa: I 
r%iaT l^anE?!«n ?it^eT at:T nf^nu ii 

1% sswisrorr: 3'»^IT jygjt Tma?i^«rT i 

cyhRftrtr stt’^t «rsRa jttji ii ii 


I maintain an attitude of evenness towards all 
beings; no one is my hated enemy, no one my dear 
friend. Those, however, who resort to Me with devotion, 
they are In Me and I am In them. 29. Even if an ex- 
tremely ill-behaved were to resort to Me with devotion 
to none else, he ought to be regarded as being a saint- 
and no less than a saint — , for, he has resolved well. 30. 
Quickly does he become a * dharmatma * ( one with his 
soul devoted to duty ) and attain peace everlasting. 
Know well, O son of Kunti. that my devotee is never 
destroyed. 31. Even those whose birth is evil and 
women, vaisyas and sOdras as well, having resorted to 
Me, O son of Prtha, attain the highest state. 32. It is 
necessary again to state that Brahmanas, devotees 
with religious merit to their credit and royal sages 
would attain it ? Having reached this transient world 
with no happiness in it do you resort to Me. 33 . 

8 
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[ The attitude of the Lord is even in respect of all 
beings. He does not, therefore^ consider anyone his enemy or 
his friend. He regards all with an attitude of evenness. Those 
who resort to the Lord with their hearts full of devotion to 
Him dwell in the Lord. And the Lord too should be regarded 
as dwelling in them. Even if the most ill-behaved persons 
begin to be devoted to the Lord, if they resort to Him with 
their minds directed towards none else, they become that very 
moment good men. For, they hate by the time come to the^ 
right path. They become ‘ dharmdtmans * ( men with soul 
devoted to duty ) instantly and attain peace that never ends. 
All People should know and know without any the least 
doubt about the matter, that the devotees of the Lord never are 
ruined or undone. The person may happen to have the most 
evil of births. It may be a woman, a vaisya or a sudra. Even 
these attain the highest spiritual perfection by being devoted 
to the Highest Lord. Is there any the least doubt then regard-- 
ing the fact that high-souled persons ever practising meri-- 
torious deeds, knowing Braahmarxas and K^triyas would 
attain spiritual eminence ? It is therefore the best thing for 
men to do in this mortal world of ours viz., to be devoted to 
the Highest Lord. 29-32. ] 

[Meaning related to the royal lore— .A king 
should regard ail persons with an attitude of evenness. He 
should not consider anybody to be his friend. Nor should 
he regard any-one as his enemy and torment him. Who- 
so-ever waits upon him with devotion, him he should give 
protection. He should be the refuge of such a devoted 
servant and stay with him. 29, Anybody being an ill-be- 
haved person to begin with but serving the master with 
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devotion later should in the light of his latest course of 
conduct be regarded as a well behaved person. 80, Such 
a person instantly becomes a * dJiarmUtmJX ’ ( one with bis 
soul devoted to duty ) and wins unending peace. [Among 
the subjects ] there should arise confidence that none 
serving devotedly would perish or be undone. 81, Sinful 
persons, women, vaUyas and 6udras^ who ever they may 
be, those who serve the king or the nation with an un- 
flinching devotion would attain prosperity. 82, Is it then 
necessary to state that those who are possessed of know- 
ledge, those who are brave, those who practise the best 
of actions and are ever devoted to the king or the nation 
will be elevated ? Hence all persons would definitely 
secure happiness if they give up their ephemeral and 
painful selfish actions and resort to the nation with 
an attitude of selfless devotion to the nation and serve it 
with all their energies bent in one direction only viz 
securing the good of the nation. 88, 

The purport: The king should never be partial to 
anyone. He shjould look upon all with an attitude of even- 
ness. It is highly inproperior a king to be partial to any- 
one and thus please him o^to harm anyone for nothing 
and thus subject him to misery. The king should make 
necessary arrangements for enabling one who serves him 
well to maintain himself and his dependents. For, it is only 
ymeet that the king should secure his well being through 
such servants and that such servants should secure their 
welfare from the king. Any servant that has begun to 




Bhatrawad'Qita 


116 


Chapter IK. 


render excellent service should not be found fault with 
for his mistakes in the past. It is wrong to pain him by 
such references to the past. This is the right thing for the 
king to do viz to see what a person is doing of late. What- 
ever he may have done in the past, if his present actions 
be good, he should be regarded^s having improved. Such 
a person should get encouragement at the right moment. 
His liking for good actions would thus be stabilised and 
he would not again deteriorate. To cut the long story 
short, the subjects must be inspired with the confidence 
that none doing his work well would ever be subjected 
to unhappiness. Whether a person be a man or a woman, 
evil-minded or holy-minded, if the present activities of 
the person concerned be the right kind of activities — of 
the nature of an excellent service — the person must find 
it possible to attain the highest eminence and prosperity 
merited by him ( or her ). There must be no impediment, 
no obstruction besetting the path of his progress. If people 
would secure the reward they deserve, they would all serve 
the regal power properly and thus win for themselves an 
all-sided progress and prosperity. 29-33. ] 

The Lord^s ^enness 
( samabhava ) or impartiality. 

(29-33) The Lord regards all evenly i.e. He is partial 
to none. One who is partial regards someone as his friend 
and does whatever is beneficial to the latter and regarding 
some-one else as his enemy subjects him to trouble. T his 
is an indication of the partiality of the person. The ‘Lord’ 
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is free from such faults. He is having the same attitude 
towards all. He is partial to none. 

♦ Every one must reach this standard of impartiality 
and deal in this world C na me dvesyosti na pn'yah ). There 
is none who is my friend, none who is my foe either. 
Naturally all my dealings with whatever persons they may 
have to be carried out are impartial. It behoves everyone 
to be impartial in this manner. Devotees of this nature 
have the good fortune in that the Highest Lord dwells in 
them ( tesu dham ) and they dwell in the Highest Lord 
( mayi te ). 

If a person be ill-behaved or vicious in the early be- 
ginning of his career and if he subsequently takes to wor- 
shipping the Lord and if he then develops an attitude of 
devotion to the Highest Lord with no room for aught else 
in his mind ( ananyabhak ), it is safe to conclude that the 
person has become a saint. There is no point in looking 
into the earlier part of his life. He has no doubt erred 
previously. But as he has resorted to the right path sub- 
sequently he has to be regarded as having purified himself. 
By reason of his devotion to the Highest Lord Himself he 
is purified almost in no time, becomes exclusively devoted 
to duty ( dharmatmii ), with his heart perfectly at peace. 
Thus does he attain elevation in the spiritual sense of the 
word. All should believe that the devotee o£ the Highest 
Lord is never destroyed. A person may be a sinner one 
given to a wicked way of living. Once he has taken to 
being devoted to the Lord, he can safely be regarded 
as having purified himself. Whether man or woman, young 
or old, coming from higher class or lower, once a person 
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has resorted to the Lord, he ( or she ) is sure to be raised 
to a high level. If even those born in the lower or inferior 
sorts of families are elevated, is it necessary to state ii} so 
many words that those born in noble families when devo- 
ted to the Lord would attain spiritual elevation ? 

^ The only means, therefore, of attaining spiritual per- 
fection is thus being devoted to the Lord. It is devotion 
to the Lord that alone has the capacity of removing all 
defects or shortcomings and establishing all merits or 
excellences. The one means of human elevation is, there- 
fore, devotion to the Lord. 

The Message of the Royal Lore 

A king should deal with the people of all classes and 
religions in an attitude of evenness. He should not, as a 
result of partiality, have greater affection for one and 
greater hatred for another group. Only a king maintaining 
such a high standard of impartiality should occupy the 
throne. 

Those who carry out the work of protecting the 
( kingdom or ) nation most devotedly must be helped to 
maintain themselves by the king himself. For, that is one 
of the main duties of the king, if not the main duty. There 
is, therefore, no difference between the servants with un- 
flinching fidelity and devotion to the king on the one 
hand and the king himself on the other. The king should 
be regarded as being there in their form and the servants 
should be regarded as being there in the king s form. In 
this way should the relationship of the nature of non- 
difference or identity between the two be understood. 
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If some ill-behaved person becomes a devoted servant 
and carries out his work properly, he should not from that 
moment onwards be regarded as an ill-behaved person. 
For, he has begun doing the right thing. It would never 
be justifiable to characterise a person doing the tight kind 
of work well as an ill-behaved person. For, if a person 
becomes devoted to right conduct this devotion of his it- 
self definitely constitutes his elevation. There must be a 
sort of confidence among the people — if there is no con- 
fidence it must be created— that in the kingdom or state 
of which they are citizens a virtuous person would never 
be ruined. In such an administration — the ideal sort of 
administration — persons carrying out their duty in strict 
consonance with the code of duties would never be trou- 
bled. That itself would be called as an administration that 
is really in keeping with the requirements of Duty ( dha- 
rma-r&jya ). 

Whatever be the caste the circumstance of birth, the 
colour ( or complexion ), in a really ' dutiful administra- 
tion ’ his worth would be determined on the basis of his 
<iualities and actions^ Just this must be the system to be 
o llowed in the entire constitution of a kingdom. Where 
the circumstance of the birth, caste, complexion etc deter- 
mide the superiority or inferiority of a person, his merits 
are ignored and in the wake of this evil, there are unend- 
ing disasters that follow. Undeserving persons attain posi- 
tions of eminence and authority ^d they create a con- 
fusion all over the kingdom — a confusion that becomes 
ever worse confounded. On this account, the circum- 
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stance of a man’s birth, his caste, the colour of his skin 
must be given a subordinate consideration and the merits 
he has and the actions he carries out must receive the 
prom inent place in our consideration. 

This is the purport of all these verses. Readers should 
consider the same and understand the instruction, 
regarding the administration of a kingdom well. To turn 
now to the last verse in this chapter; 

( 11 ) Devotion to the Lord. 

nfrovoi: u ^8 ii 

Apply your mind to Me, be my devotee. Perform 
sacrifices for Me, salute ( or bow down before ) Me 
Being thus intent on ( serving ) Me. applying your 
self to Me, you will attain just Me. 34. 

[To have one’s mind absorbed in the Lord, to be devo- 
ed to the Lord, to dedicate everything to the Lord, to bow- 
down before the Lord himself — thus being intent on the Lord 
and having the self ever united with the Lord does the aspi- 
rant attain that Lord Himself, 3 4. 

Meaning related to the Royal Lore — 

To devote the mind to such work only as benefits the 
nation, to think of the programme that would bring about 
the good of the nation to keep the mind busy thinking of 
such a programme as this, to serve the nation, to sacrifice 
oneself for or to dedicate oneself to the good of the nation. 
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to bow down before the good of the nation, to keep away 
or brush aside mutual diflerences — if in this way people 
become intent on the good of the nation devoting their 
all-in-all or spending all that they have just for the bene- 
fit of the nation, they would definitely bring about the 
good of the nation and be its mainstay. 34 }. 

The verse states that devotion to the Lord helps a 
person elevate himself. An aspirant should apply his mind- 
to the Lord. He should meditate on the Lord. He should 
not allow anything else to present itself to his mind. He 
should serve the Lord. Whatever his body can do he 
should dedicate to the Lord. He should sacrifice for i. e. 
dedicate to the Lord [ whatever be does or has ], in fact 
he should dedicate himself to the Lord. Whatever be 
possesses, he should offer to the Lord. He should serve none 
but the Lord, should salute none else. He should bend his 
head low in the presence of the Lord only. He should 
remain ever devoted to the Lord. One who would thus be 
intent on serving the Lord would reach the Lord which 
evidently means that such a person would be liberated. 
In other words he would attain highest perfection i. e. be 
one with the Highest Lord. 

The same holds good in respect of the royal lore. He 
who would serve the king, be devoted to the nation^ 
dedicate himself to the good of the nation, would attain 
royal power. The words nation ( rastra ), kingdom (rajya)^_ 
king (rajan) and administration of the kingdom (rajasgsana).- 
are not mutually contradictory here. They only help each 
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^ther. This is what must be remembered in this context. 
This administration of kingdom brings about the good of 
the nation. It is conducted with the purpose of the good 
of the nation. In that administration where the good of the 
king and the subjects is identical, the subjects must dedi- 
cate themselves to the good of, sacrifice themselves for, 
the king himself. If a king begins to destroy his subjects, 
Vena-like, none should sacrifice himself for him ( the 
•vicious king ). For the Vedas have declared — . 

Ma vas stena Isata. Maghasamsah ( Va-Yajurveda 1. ) 

* O ye subjects let a sinful person not be your king, 
let a thief not rule over you. * Evidently the king who is 
a thief and sinful in nature, who would put spokes in the 
wheel of the good of the subjects must needs be hurled 
down from his throne. None should submit themselves to 
his rule. Leaving aside such a wicked king, it would be 
but meet for the subjects to dedicate themselves to a king 
who is ever striving for the good of the subjects and thus 
deserves his place. 

The secret message regarding the royal lore, the 
readers should thus learn to understand from the philoso- 
phical doctrines and they should act in keeping with the 
secret message thus understood. This is the right course 
of conduct for them to follow. 


THUS ENDS 

in fhe glorious mystic Teaching/ sung by the Divine Lord, 
in the science of the Eternal and scripture of Yoga* 
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Reflection on the Contents of the 
Nineth Chapter 

OF THE BHAGAWAD GITA 

Spiritual Life and the Administration of d Kingdom: 

The purpose of the Bhagawadgita from its beginning 
to the end is the development of the divine ( divya ) spiri- 
tual life of man. The present chapter viz., the nineth too 
has this very spiritual life — its development — as its object. 
But the divine spiritual life of man has two aspects; indi* 
vidual and collective. Of this latter viz, the collective life 
of man ‘ national life ’ or looked at from a slightly differ- 
rent point of view * political life ’ is an important part. 
To improve the technique of the administration of a 
kingdom, to spiritualise the same and to render the 
path of the spiritual life of man easy of traversing too 
is an important object of the Bhagavadgita. With this 
object in view has the Sacred Royal Secret or Royal Lore 
been taught in the chapter ( Bhagavadgita IX ). This 
lore of the administration of a kingdom has been taught 
secretly. Openly it is the Spiritual Lore that has been taught 
all through and here there is this secret lore in the midst 
of it. Why is such a course resorted to ? Just with this 
purpose that throughout the Gita text the principle sub- 
ject-matter is the divine spiritual life and that it is in a 
way suitable to that principle subject-matter that the 
other subject matter relating to the administration ot a 
kingdom too is indicated in an indirect manner. 
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On the basis of the knowiedga of the spiritual lore, 
there is the admlnistrat ion of a kingdom too that has 
been indicated in the Bhagavadgita. The way of looking; 
at this subject-matter has been indicated at full length in 
the exposition of the present ( IX ) chapter of the Gita. 
This deserves to be considered at some length here. While 
entering upon such a consideration, let us first think as to 
how the accepted principles of the Spiritual Lore should 
be manifested in ( or applied to ) the administration of a 
kingdom. 

The Advantage of accepting the Gita s’astra 
( i. e. the scientific instruction of the Gita ), 

It has been stated in the Gita that those who follow 
this instruction of the ‘ Song Celestial ’ get themselvea 
elevated spiritually and that those who have no faith get 
themselves destroyed : 

Ye mematam idam nityam anutisthanti manavah 

^addhavantah anasuyantah mucyante te api karma- 

bhih 31 

Ye tu etad abhyasuyanta\i nanutistharAi me matam 

Sarvajhanavimudhan tan viddhi nastan acetasah 

Bbagavadgita, III 32 

“ Those who being full of faith and without any 
feeling of hatred carry out their dealings in keeping with 
this path laid down by the Gita, get themselves liberated 
from all bonds. Those, however, who have a wrong atti- 
tude viz. that of fault-finding in respect of this teaching 
and who do not follow it, devoid of knowledge and delu- 
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ded that they are, get themselves destroyed, Now this is 
true as much in respect of the royal lore as in that of the 
spiritual lore. Similarly — 

Iti guhyatamam sastram idam uktam maya. anagha 
Etad buddhva buddhimm sydt krtakrtyasca Bharata 

GitarxV, 20, 

Yah sdstrauidhim utsrjya vartate kamakaratah 
!ACa sa siddhim avapnoti na sukham na param gatim 22 
Tasmat sastram pramanam te baryakarya^vyavasthitau 
Jnatva sastravidhanoktam karma kartum iha arhasi 24 

Gita, XVI, 

i. e. ‘This is an extremely secret lore. One who knows 
this becomes a very highly intelligent person and achieves 
^ that is worth being achieved. One who gives up, how- 
ever, what is laid down in the SCistra and enjoys objects 
of pleasure as he likes, does not secure success, happiness 
or the highest perfection. For the determination of what 
ought to be done and what ought not to be done, it is 
alone that is the ultimate authority {pra~m&Qia), 
A man should, therefore, know this Sastra and act accor- 
dingly. “ The determination as to what ought to be done 
and what ought not to in respect of the administration of 
a kingdom becomes possible on a knowledge of this very 
Sastra, It is only in the light of thjs very Sastra that men 
will have to decide what they ought to do and what they 
ought not to in respect of all the numerous ways of deve- 
loping themselves, bettering themselves. We have to con- 
sider here the nature of the science of the administration 
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of a kingdom as it manifests itself in the light of the Spiri- 
tual Lore taught in this SS,stra in the form of the Git3.. 
We are, therefore, considering the nature of the Self 
before all else and proceeding on the basis of the same t» 
a consideration of the qualities of a king — 

The qualities of the Self and the King 

sarvagatah sth&puh acalah ayam saiiatamh 

Avyaktah ayam acintyahi ayam avilAryah ayam ucyate- 

Gita II. 24, 25. 

“ The Self is eternal, omnipresent, steady, not- 
moving, everlasting, unmanifest, inscrutable and immu- 
table. *’ These are the qualities of the Self, the Lord or 
Brahman that have been stated in the Gua. To proceed, 
now to the consideration of the question as to how a 
knowledge of these qualities helps us know the qualities, 
of a king — 

( 1 ) In a kingdom or state the king's power to rale 
must reach all places and all persons ( sarvagatah ). If it 
does not reach some place, there would be a revolt there 
and the seed of revolution would thus be sown in the place.. 
There is also the likelihood of those busy in antisocial 
activities staying in places where the king’s rule has not 
reached becoming so many plunderers. The king's authori- 
ty, his power to rule all musi reach the farthest nook and 
corner of the territory of which he is the master. His 
authority roust be ever felt by all. It must in other words 
be vigilant. There must not be even a single person 
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throughout the length and breadth of the country wha 
would oppose the king’s rule or administration and yet 
find it possible to stay in the bounds of the kingdom un^ 
checked and merrily carrying on his evil activities. 

( 2 ) A king’s rule must ever ( sanatana ) be even- 
This obviously means that there must not be any inequa- 
lity or unevenness in it so as to enable people to say that 
there is one rule applied to one case and quite the con? 
trary rule to another similar case. It is of course expected 
that there should always be an improvement and progress 
in the administration. But on no account should there be- 
any room for unevenness. The elevation of the subjects 
must ever continue to be achieved with the highest 
amount of attention to the principle of equanimity or 
evenness. 

There is another meaning of the word sanatana — 
and it is an important meaning indeed. The meaning has 
not yet received anybody’s attention in a manner it de- 
served to receive. The meaning is — 

’ San ’ s having shared equally with others for sam ^ 
hhalcti. We thus arrive at coming together and serving 
or worshipping. From this root-meaning, it becomes clear 
that the word ‘ sanCi ’ signifies to ‘ serve the society in an 
organised manner, ’ ’ to carry out activities beneficial to 
all the people in a united manner, ’ ' to serve the Lord in 
the form of the humanity. ’ The root bhaj means ser- 
vice ( seydydm ) ‘ Sam-bhakti ’ service which is carried 
out by many or a group, all the persons in the group hav- 
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ing first come together. 

* Sana^ka ’ ^ a servant, one who serves. 

^ Sana-tana ’^one who spreads out or about ( tan ) 
the spirit of service ( san^ ). * Dharmd e^a samtanalfi — 
This duty of men spreads about the principle of the set vice 
of the Highest Lord. 

‘ The Brahma^as are the face, the Ksatriyas are the 
arms, the Vaisyas the thighs and the iStldras the feet of the 
Lord ’ ( JRgvcda X, 90, 12 )• 

It is the secret of the Vcdic duty i. e. of duty laid 
down by the Vedas to serve uninterruptedly Nilrayaria, 
the seed of the universe, with the four castes as His body. 
This itself is the “ sana-tana dharma " or duty eternally 
spreading itself out in the form of service of humanity. 
Only those persons are entitled to the name * Sanatani * 
who so eagerly serve the human race. People are the form 
of Nilrclya^a and serving them is the worship of the Lord 
according to the 'sanatana dharma* When looked at from 
this point-of-view the * san^tana dharma * is obviously 
one that organises a whole nation and ensures that the 
administrative machine would work with the highest 
amount of efficiency. 

( 3 ) The institution of the adminstration of a king*- 
dom should be firmly established in its place ( stharyu ) 
and not at all moving about — much less to Hering (dcala). 
Only that administration can be regarded as well esta- 
blished which can efficiently punish persons who cause 
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•barm to others and which can protect those who are vir^* 
tuous. There should be no unsteadiness or fickleness in 
•the administration of a kingdom. There should not be any 
such thing as the application of one rule in some cases and 
'that of another in others. The subjects should be in posi- 
tion to secure justice all the time and without any diffi- 
culty. There should be no such mess as would result on 
doing one thing one day and exactly its opposite the next 
day. The administration should go on all the time (7vityo\i) 
in a systematic and properly organised manner. 

( 4 ) The administration should be free from faults 
or defects ( lit, diseases vikaras — it should thus be 
JcWri ). There are a number of diseases that affect an ad- 
ministration such as corruption etc. Diseases such as these 
ought not to affect an administration. An administration 
ought not to become rotten. 

( 5 ) No-one should be able to even so much as guess 
(a-cintya) how very efficiently the administration is 
.going on. No enemey should be in a position to know 
the secret of the administration ( avyakta )* All the vari- 
‘^ous activities must go on properly without their being dis- 
closed to the enemey. Just as food finds a place for itself 
in our body and is well digested there with the result that 
our body is well nourished thereby, just as all this takes 
place within the body, even so in the administration of a 
^kingdom all things should go on very smoothly just within 
the system. There should be no opposition, no conflict ham- 
pering the work of the administration. The entire system 
9 
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of administration should go along the path of progress 
and perfection without being hampered in any way. 

Similarly — 

Ajo nityah sasvatoyam puranah 

na hanyate hanyamane sarlre Gita II, 20,. 

i. e. ‘the Self is without birth, eternal, everlasting and' 
ancient. With the destruction of the body, the Self does- 
not get destroyed. * 

( 6 ) The king also is ‘ aja. ’ The word ‘ aja * signifies 
in this context * one who moves, is active ( from ‘ aj ’ to 
be active, to move ). The movement, the spirit and the 
life that are seen all over the nation are due to the system 
of administration itself. A body moves about only so long 
as a soul is there in it. Similarly a nation proceeds along: 
the path of progress and prosperity only so long as there: 
is an efficient king ruling it. 

( 7 ) The king too ought to be pur^j^a, * Purina 
signifies ‘ purl api nava^ ' i. e. new or absolutely fresh 
though old. Howsoever old may a kingdom be, there should 
be the same kind of enthusiasm in it as when it is new. 
Likewise — 

Antavantah ime dehah nityasya uktdh sartrinah 

Gm II, 18. 

Vlsamsi jirnani yatha vihaya 

J\Cavani grhniti narah aparani 

Tatha sarirdni vihaya jirnani 

Anyani samyati navani deht Ibid, II, 22. 

** Of the Self that is eternal there are these bodies 
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that are possessed of an end. Just as a man throws away 
his old tattered garmentSt the Self gives up old bodies and 
puts on new ones. ” 

( 8 ) £ven in the administration of a kingdom there 
are new workers who take the place of old ones . and the 
entire nation, though old, is transformed thus becoming 
a new something, a vigorous something. A king having 
grown old departs and is replaced by his young son. Simi. 
larly old ministers, commanders-in-chief of the army etc, 
are replaced by fresh incumbents to the important offices 
and the royal power thus manifests itself in an altogether 
new form. The king's rule or authority is eternal, everlast* 
ing. The bodies through which it functions, however, are 
mortal. Because the eternal, indestructible, unmanifest, 
everlasting royal power is wording in the mortal bodies 
of the various officers, on some one of the officers having 
been killed by some disloyal person another takes his place 
and continues the work left incomplete by him. For, if 
the body of some individual officer be destroyed, the entire 
administrative system is not changed or disturbed thereby. 
Further — 

Kavim puraijam anuSiasUaram 

aTiiyamsam anttsmaret yab 

Sarvasya dhataram acituyartipam 

Kdityavanyim tamasah. parastat Gita VIII, 9. 

“ The Self is learned, ancient, ruling, smaller than 
the small, the supporter of all, inscrutable in respect of its 
form, lustrous and beyond the ken of darkness. ’ The qua- 
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lities of a king that become evident from this passage are 
as follows — i 

( 9 ) A king is ‘ kavi ’ i. e. having knowledge or learn- 
ed. He should be capable of looking far ahead. He should 
have the capacity of thinking in a very subtle manner. 
The administration too should be one conducted with the 
capacity to understand everything in a very stuble manner, 
with the capacity to look far ahead of the times. There 
must be an intelligent anticipation of what is going to 
happen in future. 

( 10 ) A king should be ‘ anu^sita ’ i. e. on e who 
would rule in a manner favourable to ( anu ) the subjects. 
The administration most be beniicial to the subjects. 

( 11 ) The king should be ' auoh anlysin ’ i. e. capa- 
ble of entering into the subtlest consideration of things. 
He should enter into centres of activity that are the 
minutest among the minute and carry out his work there. 
The administrative system should be such as to be capa- 
ble of functioning most efficiently even in the subtlest 
matters. 

( 12 ) The king should support all ( sarvasya dMm ). 
The administrative system too should be such as to ensure 
the feeding, nourishment and protection of all the subjects. 
None from among the subjects should be subjected to 
misery or unhappiness. 

( 13 ) A king should ever encourage the spread of 
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knowledge, he should patronise the knowing ones ( tamo- 
sah parah. ). The administrative machine should be made 
to work so very efficiently that an ordinary person would 
find it impossible even to guess about it ( acintya rnpah ). 
It should be so efficient and perfect that all would find it 
possible to secure their highest good thereby. 

The state of being unmanipest ( avydkta ) 

AND THE Highest ( para ). 

This is what has been said regarding the unmanifest 
and highest state of the Self : 

Avyaktam vyaktim apannam manyante abuddhaydh 

Param bhavam ajanantah mama avyayam anuttamam 

Gita VII, 24. 

* The Self is unmanifest. Fools, however, regard it to 
be manifest and do not know its highest and best form or 
nature. ’ 

(14) Though a king is an individual i. e. has a con- 
crete form ( vyaktim apannafi ), there is the unmanifest 
( avyabta ) royal power in him. People who have little 
or no intelligence to their credit do not know this unmani- 
fest power. In fact, it is this very unmanifest power, 
however, that is the highest. This is the best, supreme and 
indestructible. 


The root -cause of all 

In the root-power of all, there is the source of the 
progress or elevation of ail. This is brought out in the 
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following verses : 

Jlvanam sarvabhute^u tapasca asmi tapasvi^u 9. 

Bijam mam sarvabhutinhn viddhi Pdrtha sarAtanam 

Buddhirbuddhimatam asmi tejas tejasvinim aham 10. 

Balam balavatam asmi kdmaragavivarjitam 11. 

Yecaiva sattvika bhava, rajasdh tamasah ca ye 

Mattah eva iti tan viddhi na tu aham iesu te mayi 12. 

Gita VII 

‘ The power of the Self itself is what gives life and 
energy everywhere. That is the seed of the elevation of all . 

The intelligence of the intelligent, the lustre of the 
lustrous, the strength of the strong is this power of the 
Self. All existences that are either modifications of the 
element of goodness, or of that of activity, or of that of 
darkness, come into being because of the stifength of influ- 
ence of the Self. In a like manner, the prosperity of all 
subjects is achieved on account of the royal powe r, 

( 15 ) The seed of the life of all the subjects is there 
in the royal power. The seed of the prosperity of all, the 
intelligence of the intelligent, the strength of the strong, 
every one of these things depends on the royal power. The 
feelings of the subjects whether of the nature of a modi- 
fication of the element of goodness ( sattvika ) or of that 
of the element of activity ( rdjasa ) or of that of the ele- 
ment of darkness or ignorance < tamasa j are all there as 
they are because of the royal power. Evidently if the 
subjects are to be made sattvika or rajasa or tamasa they 
can be made so only ( with the help of or ) by the royal 
power. If the royal power be unfavourable, the subje cts 
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are under the influence of the element of darkness or 
ignorance and undergo a deterioration and if the royal 
power be favourable all the subjects attain prosperity. If 
the ruling king be worthy of his position, people in his 
kingdom secure success over others in other quarters. If 
the king is incompetent and unworthy of his status, his 
subjects will be defeated and required to suffer an in- 
finite variety of calamities. On considering the question in 
this way it becomes clear that the adversity or prosperity 
of the subjects is in every way dependent on the kingly 
power. If the royal power be favourable the subjects 
thrive. If the royal power be unfavourable the subjects 
get themselves ruined. Hence are the prosperity ( sattva ) 
or the distress C tamas ) or the condition midway between 
the two extremes ( rajas ) depe^ndent on the king alone. 
The institution of kingly power is so very importont in a 
..nation. To turn next to the relation between the king and 
the many officers, high and low, working in the kingdom- 

The King and the Officers 

The main authority in the kingdom the principal 
power, is dependent on or in the possession of the king. 
Whether the king is one who occupies the throne by 
virtue of the right he inherits or whether he is elected by 
the people to hold the important post is immaterial. The 
king appoints persons in villages, cities, provinces as offi- 
cers in charge of villages, ministers, chief-ministers etc 
with a view to his work being carried out in their allotted 
^spheres of activity. Now people are seen to be flattering 
these officers and thus securing their respective objects 
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to a certain extent. Some persons enjoying a high status^ 
approach the ministers and establish a personal contact 
with them. 

This is what the Ghci has to say about the matter— 

Kamaih taih taih hTtajn^nih prapadyante anyadevatah 

20 ^ 

Sa tayi, s^addhaya yuktah tasya dradhanam ihate 

Labhate ca tatah karrian mayaiva vihitdn hi tan 22. 

Antavat tuphalam tesam tad bhavatyalpamedhasam 

Devan devayajo yanti, madbhahta ydnti mamapi 23. 

Gm vir 

i. e. ‘Entertaining a variety of desires, people worship 
other divinities with a view to having the same fulfilled. 
Those who worship minor divinities have a minor kind of 
fruits and those who worship the Highest Lord himself 
secure an infinite variety of advantages. ’ 

The same holds, good about the administration of a 
kingdom. One who would approach a door-keeper would 
have a small advantage. One who would approach an 
officer in charge of a village or another in charge of a. 
province would secure a greater benefit. One, however,, 
who would approach the Prime Minister or the great king 
himself would have the highest advantage. All authority 
in fact is what belongs to the king. Yet a petty officer has, 
a small part of the authority and a higher officer a slight ly^ 
bigger part of it assigned to him. The advantage accruing; 
to people from various officers would vary directly with< 
the amount of authority vested in them. 
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It is through ignorance that people approach petty 
officers. They have a personal interview. They worship 
the officers, bribe them and thus secure an ad vantage for 
themselves. This, however, leads to the deterioration of 
the officers and the administration where the officers thus- 
^ail in their duty becomes corrupt. It is, therefore, but 
meet in the interests of the purity of the administration* 
that no person would thus see any officer with a view to 
having his selfish purpose served. No gifts should be given 
to any officers. Everything should be given to the king 
himself. For, it is only the king who is entitled to receive 
all gifts--i 

‘ Aham hi sarvayajnamm bhokti ca prabhuh, eva ca 

Gita IX, 24. 

i. e. ‘ I [ the Highest Lord ] am myself the enjoyer 
of all gifts made over at the time of the performance of a. 
sacrifice and [ I am ] the master. ’ It is the king alone 
who has the right to receive all offerings. No officer ought 
to receive any gift in the kingdom. Whatever the gift, it 
must be given to the king alone. 

The one lord should be worshipped by all. None 
should pursue the path of devotion to minor divinities. 
The meaning of this in the context of the royal power is 
this. Readers would thus be in a position to understand i 
that the kingdom where every officer accepts a gift is; 
one in which the subjects will find it impossible to securer 
any justice. 
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Four kinds of people 

Caturvidhdh hhajante mUtn janHh suki^tinah. drjuna 

Arta\ jijhUsuTx arthiirtJd jnitn* ca BharatarSabha 

GitaVII, 16. 

This means * There are four kinds of persons that are 
devoted to the Highest Lord— ( 1 ) those in distress, ( 2 ) 
those desirous of knowledge, (3) those desirous of wealth 
and ( 4 ) those who know the highest truth. Besides these 
four classes of men, there is a fifth class of persons. These 
latter are devoted to evil acts and they do not resort to 
the Lord. 

In any kingdom or nation too there are both kinds 
of men — ( 1 ) those devoted tc virtue and therefore doing 
what is beneficial and ( 2 ) those who are addicted to vice 
and therefore doing what is disastrous to the people. The 
latter i. e. those who are vicious are opposed to the royal 
power and are ever busy carrying on looting activities 
and thus they are bent on the achievement of their selfish 
purposes. They deserve to be severely punished by the 
ruling power. Among others who are virtuous there are 
many who are in distress as a result of their lack of nece- 
ssary means. Many from among this class of virtuous per- 
sons practise virtue for acquiring wealth. Many others 
stick to good actions for one reason viz., that they have 
the desire to know, while there are others yet who know 
the highest truth. The protection of these is what must 
be arranged for by the ruling power. In the entire king- 
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'dom there must be such a systematic arragemeut that the 
difficulties of those who are subjected to unhappiness or 
misery are removed and thus the happiness of all is ensur- 
ed. There must be none in distress in the kingdom or 
nation. The distress of those who are subjected to it must 
be removed. None should experience any difficulty in 
earning wealth. At the same time none should rob others 
of their possession for acquiring wealth. This is the duty of 
the ruling power. Those who have the desire to know must 
easily be in a position to secure the means of knowledge 
and those who know i. e. are learned ought to be duly 
respected. 

The two paths 

Suklakrsne gati hyete jagatah iasvate mate 

Ekaya. yati anavrttim anyaya avartate punah 

“There are two paths in the world — one which is pure 
and the other which is impure. By pursuing the former 
one secures happiness and by pursuing the latter i.e. the 
impure path one gets oneself subjected to misery- ’’ Both 
in the political sphere and in every day human dealings 
the principle holds good. Men should pursue the path 
which is pure, holy, free from sin or evil and faultless. 
They should not pursue the path w'hich is impure, dark, 
oot-holy, full of evil and faults. Such a mean path ought 
to be carefully avoided by all. It is the duty of the ruling 
power to see that none acts in an evil manner in the 
-entire kingdom *and that everyone in fact is following the 
path of prosperity and elevation. 
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Resorting to the path of evil may perhaps be a 
short -cut to acquiring veealth. There are many, therefore 
who are tepmted to follow it. If such persons are punished 
as they deserve to be and at the proper time they are all 
dissuaded from the wrong and sinful path and all are thus 
required to adhere to the path of virtue. 

The characteristic of the ‘ nature * and men 

To turn next to the characteristic of the ' nature ’ of 
persons as also their behaviour— 

Sadrsam ces^te svasy^h prakrteh jndnavan api 
Prdkxtim yanti bhutani nigrahah kirn karisyati 

Gita III, 33.- 

Even when a person becomes possessed of know- 
ledge, he behaves in keeping with his own nature. People 
act in keeping with their nature. What can ( an artificial ) 
control do ? 

Subjects would act in keeping with the impressions 
left on their mind, in keeping with the knowledge they 
have been able to secure. It is necessary, therefore, to 
think of the impressions left on the mind of the subjects 
before they are punished. It is necessary to see whether 
they have been able to secure the right kind of impres- 
sions.. Those who have not been able to secure the proper 
kind of impressions, those who have inferior impressions 
left on their mind can hardly he helped to improve them- 
selves by the punishment that will be meted out to them.. 
It is therefore only meet that the ruling power should first 
make the necessary arrangment to ensure that the minds. 
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x>f these persons are enriched by the proper kind of 
impressions, that they are helped to know things well. 
Only if doe care first been taken to equip people well 
in this way should they be entrusted with such responsi- 
bility as can easily be carried out by them. It is the duty 
of the king to see that not a single citizen of his kingdom 
( nation, or state ) remains ill equipped in respect of these 
^ood impressions. 

Duty 

Ajopi son avyayatmi bkutannm isvaropi san 
Prakrtim svim adkisthiya sambhavimi atma mayayd 6. 

Yadayadahi dharmasya glanirbhavati BhiraUt 
AbhyuUhanam adharmasya tadatmanam srjatni aham 7. 

Paritranaya sidhunim vim^aya ca duskrtatn 
Dharmasamsthapanarthaya sambhavami yuge yuge 8. 

Gita, ly 

“ This Lord of beings Himself arrives and where 
there is deterioration of * doty ' and where ' impiety ’ 
attains prominence, He establishes a reign of duty. He 
protects the good or saintly, destroys the wicked and 
firmly establishes ' duty. ’ ” 

This precisely is the duty of the king and his officers. 
Neither the king nor the officers appointed by him should 
be full of pride of their authority. They should move about 
in the region which they are expected to protect. They 
should personally acquaint themselves with the conditioa 
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of the people— the subjects — , they should inquire and 
ascertain whether there is * impiety* ( adharma ) indulg- 
ed in anywhere, they should find out the wicked people- 
who are causing harm to others. Having arrived at a 
decision in respect of such people they should punish them 
for their offence. It is the duty of the king and his officers 
to do the utmost they can to give protection to the saintly 
and carry on the administration in consonance with the 
accepted rules of duty or piety. The king should not shut 
himself up in his palace and be devoted to luxury. 
The ministers including the prime minister should not 
continue priding themelves on the power vested in them* 
They should mix with the lowliest of the low, see for 
themselves their condition and put in the best of efforts 
so as to elevate them. 

If the Highest Lord who is controlling the entire 
universe presents Himself wherever it is necessary with 
a view to punishing the wicked, how can a king, certainly 
on a lower level than that of the Highest Lord, afford to 
keep himself aloof ? He too must perform bis duty. If he 
would not carry that out, he would fail to fulfil the expec- 
tations people are entitled to have about him and he 
would thus get himself degraded. 

Father-Mother 

* PitUham asya iagatah mdtUi dhutu pitdmahah 17. 
Gatik hhartU, prabhuh sUksl nivdsah 6aranam suhrt 
Prabhavah pralayah sthdnam nidhdnam bljdm 
avyayam 18. 
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Amrtam cctiva mvtyus ea sad asad ea aham Arjutta' 

19. Gita IX 

“ The Highest Lord is the mother, father, grand- 
father, nonrisher ( dhatd ), feeder, rearer, master, witness 
residence, place of resort, friend, elevator, nectar as also 
death of all. ” 

It behoves a king to think of these qualities of the 
Highest Lord and thus know his own duty. 

Like father, mother and grandfather should a king 
protect all his subjects. He should feed and nourish all of 
them. He should remain detached and watch everything.- 
He should ever help the subjects, ever be their friend. He 
should be the cause of their prosperity. He should destroy 
the wicked and keep everyone in his proper place. Being, 
very particular about the prosperity of all, he should not 
waste his time in activities which are improper in the light 
of his duty. He ought to enable the good and the saintly to 
lead a happy life and td punish the wicked according to 
their deeds, meting out capital punishment also when 
necessary. Having paid heed to the distraction between 
the ways of dealing with the virtuous and the wicked, he 
should carry out his duty of protecting his subjects. 

Ananylih ointayanto mam ye jar^h. paryupasate 

TeS&m nityabhiyuktiMHim yoga ksemam vahCmi aJutm 

Gita IX, 22 

“ Those who being solely devo ted to the Lord carry- 
«ut their duty are helped by Him to earn their livelihood. 


‘Bhagawad'Qita 144 Chapter IX 

'The kiag too ought to see that all those in his kingdom 
who carry out their duty, ever being absorbed in the same, 
are helped by him in respect of earning their livelihood. 
IFor, such persons are in fact dedicating themselves to the 
.general good. A king ought to ensure that those of bis 
-subjects who carry out their duty well are not required 
>to starve in his kingdom. 

Dedication 

Yat karosi yat ainasi yat juhosi dadasi yat 

Yat tapdsyasi Kaunteya tat kurusva madarpatiam 

Gita IX, 27. 

‘ Whatever you will do, whatever you will eat, what- 
•ever you would offer as an oblation, whatever gift you 
will give, whatever penance you will practise,— dedicate 
’that all to Me. ’ All that a man does, be should dedicate 
to the Lord. Now this very principle read in the context 
of the nation would mean that whatever a person does, he 
should do for the benefit of the nation. He should dedi- 
cate his very life to the welfare of the nation. Everything 
he undertakes must be in the interest of the nation. Men 
-must realise that there life is for the good of the entire 
nation and their all acts must be in consonance with this 
principle. When they do so, as has been stated in Gita 
JX, 28— 

‘ Subhdiubha phalairevam mobsyase karmdbandharuitii 

Sannyasa yogayuktatma vimvkto mam upaisaysi ’ 

i. e. ‘ You would be free from the bonds of auspicious 
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^nd inauspicious doings and having attained equanimity 
-and become free from misery, you would reach the High- 
est Lord [ Himself ]. * This evidently means that a per- 
son who would work with the purpose of the good of the 
people or the good of the nation, would be free from the 
fault of actions. ’ 


Even Conduct 

‘ Samoham sarvabhutesu na me dvesyosti na priyah 

Gita IX, 29. 

‘ The Lord has an attitude of evenness or equanimity 
towards all beings. He hates none, he loves none. ’ This 
cnust be true of the attitude of the king, his officers in fact 
•of the entire administration towards all. Having kept aside 
hatred and affection, on dealings with all being carried 
out with equanimity only can duties be properly carried 
out by persons. This very conduct is characterised as 
oonduct that is full of equanimity or evenness. 

The. presiding authority 
( AdhyakSa ) 

Mayadhyaksena Prakrtih suyate sacaracaram 

Hetuninena Kaunteya jagat viparivartate, Gita IX. 10. 

Under the presidentship of the Lord ( i. e. with the 
Lord as the presiding authority ), Prakni i. e. the Primor- 
dial Matter gives birth to the world moving and not-mov- 
ing. On this account does a change take place in the 
world. ’* Similarly in a kingdom it is the king who is the 
presiding authority of all. It is on being urged by him that 
10 
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several changes take place in the kingdom. All the efforts 
should so be directed in the nation's life that as a result 
of them there would be the right kind of changes that will^ 
take place. A king should cause all activities calculated to 
bring about the prosperity of the kingdom to be carried 
out under his presidentship and he should thus bring, 
about the elevation of all. 

None should insult the king on the plea that he toa 
is just a mortal being. For in him is vested some special 
power. 

‘ Avajananti mam mu^hah manusim tanum asritam 

Param bhavam ajananto mama bhuta maheivaram ’ 

Gita IX. 11. 

* Ignorant persons treat with contempt the Highest 
Lord who resorts to the human body. For, they fail to 
recognise the state of supremacy of the Lord. * In a king- 
dom too similar things happen. Foolish persons imagine 
that the king also is an ordinary mortal. They say • this 
presiding authority too is a human being; this officer 
appointed by the king too is only a mortal. ’ They fail to 
grasp that io them, there is a wonderful power that is 
vested and that through them that power is functioning. 
Due to this ignorance those who know not the truth con- 
sider the king and his officers to be just mortal beings and 
insult them and they ( the ignorant people ) thus fall from, 
their duty. 

‘ Moghasa moghakarmanah moghajnanah vicetasah 
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Riksastm asunm caiva mohimm Prakrtim sritah * 

Gita IX, 22. 

“ Persons who are deluded by the nature of rdksasas 
and asuras ( demonaic beings ) to which they resort 
have their hopes, actions and knowledge rendered in vain. 
For, they are themselves with minds that have been 
misled.’ It would thus be seen that in a king, there is a 
wonderful power that is functioning. It behoves all to 
know this power well and act accordingly. 

Men with an attitude well becoming the raksasas and 
asttras ultimately get themselves destroyed. It seems for 
some time in the beginning that these people are prosper- 
ing. But this very prosperity of theirs proves disastrous to 
them later. The ruling power plan's a very important part 
in the prosperity of a kingdom. These persons with demo— 
naic tendencies treat the ruling power with contempt and 
thus they bring about their own ruin. It is therefore nece- 
ssary to know the importance of the ruling power as also 
the importance of the power of the subjects or people. It 
is equally necessary to know how one will be beneficial to 
the other and how on a conflict between the two having 
arisen, there would be a very great destruction that would 
follow in its train. Due amount of thought must be devo- 
ted to all these matters and having removd the demonaic 
tendency there must be persistent efforts directed to the 
increase of god-like qualities that men have. It is only 
those persons who are rich in possession of the divine 
qualities that can get themselves elevated. Here it is the 
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instruction to the effect that the people in a country should 
have auspicious and god-like qualities impressed on their 
minds and impressed indelibly that has been imparted* 

The King and his Subjects 
The following verses have only one purpose in view 
viz., to convey the eternal and universal principle regard- 
ing the relation between a king and his subjects*— 

Maya tatum idam sarvam jagat avyaktamurtinsL 
Matsthani sarvabhut&ni na ca aham tesu avasthitah 4. 

ca matsthani bhutani pasya me yogam aiivatam 
Bhutabhrt na ca bhutastho mama atma bhutavahanah 5. 
Yatha akaiasthito nityam vayuh sarvatrago mahan 
Tatha sarvani bhQtai}i matsthani iti upadharaya 6. 

As there is air everywhere and all the living beings 
stay in it, the royal power is subtle and all-pervading a>»d 
in it do all the subjects abide. Like the living beings who 
are all dependent on ( lit, resorting to ) the air, all the 
subjects are dependent on the king’s ruling power. The 
unmanifest self spreads about its rule on all sides. Resort- 
ing to the self are people seen to be carrying out their 
dealings. The Self, however, is in no way dependent on 
the living beings. In this very manner is the rule over all 
subjects exercised by the king. All the subjects derive 
strength from that regal power and thus Garry out their 
respective duties. The regal power, however, is in no way 
dependent on the subjects individually. Similarly, this too 
is not a fact that the subjects are solely dependent on the 
regal power. Here is a union of the power or strength of 
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both. Evidently the union of the two vi^., the king and the 
subjects has taken place as a result of the Lord’s strength. 
Though the two are dependent on each other, they are as 
it were not dependent on each other. Just as the Lord is 
the cause of the prosperity of the beings {bhuta-hhlXvanah) 
and the feeder of the beings ( hhuta-hhrt ) and just as he 
does not depend on the beings in any way (na bhutasthah)^ 
even so the regal power brings about the prosperity of al® 
subjects. It is the administration of the king that considers 
the question of the feeding and nourishment of the sub- 
jects and yet the regal power is not altogether dependent 
upon the subjects. ” 

Thus in the form of the principles of the spiritual lore 
is the instruction in the administration of a kingdom im- 
parted here. If the readers pay attention to this, they will 
be able to understand bow in spiritual teaching there are 
the principles of the science of administration that are 
contained. By way of just an indication, let us think 
about a few think here. All the terms are to be considered 
in this context as pertaining to the king’s administration 
of bis kingdom. 

( 1 ) The unmanifest form ( Regal Power ) 

The king's rule or power is unmanifest, not-concrete. 
It is centred in his person. Yet different from the person 
of the king is his power — and the power is independent. 
The point that deserves to be grasped here is that the 
regal power is unmanifest. 
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( 2 ) Avyakta-murtina sarvam jagat tatam 

By the unmanifest rule of the king is the administra- 
tion of the whole kingdom spread about. The term * jagat * 
signifies here ‘ men and the society of men.’ All are aware 
that the term * jagat * means the world, the universe. But 
along with that sense, the word jagat has another also viz., 
man and the society of men. Here it is the sense relevant 
to the administration of a kingdom that must be taken i« e. 
the sense ‘ man and the society of men ’ must be under- 
stood. It is improper to take the meaning of the term rele- 
vant in the spiritual context viz, the universe. Through 
the unmanifest regal power the administration of the 
human society is spread about. The entire human society 
is under this administration and by being under the ad- 
ministration, it achieves its own expansion and progress. 

( 3 ) Tatsthlni sarvabhutani 
Under that unmanifest regal power do all beings i. e. 
all subjects remain. There is none outside the range of 
the royal power. Those who stay in cities, those that stay 
in villages as also foresters — all in fact are under the con- 
trol exercised by the king’s power. 

( 4 ) Na ca tat tesu avccsthitam 
The administration is not in those men i. e. is not 
dependent on the subjects. A power which is different 
from them supports the administration. Even without 
being dependent on the subjects does the rule influence 
all, exercise its sway over all. As cruel regal power is seen 
to be ruling the subjects even against their wish, there 
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are many countries that lose their independence. Their 
citizens become so many serfs. The king’s rule is well-or- 
ganised. The people’s power is not organised in a like 
manner and hence does the king's rule lord it over the 
subjects and on this very account has it been stated here 
that that ( tat ) king’s rule stays not in them ( na teSu 
avasthitam ) u e. is not dependent on the subjects. 

( 5 ) Na ca tatshdni bhutdnu 

In spite of this all, it is not a fact that the entire 
mankind is there in the king’s rule ( tatsthUni bhutam na ) 
A number of revolutionaries are seen to be outside the 
pale of the kings’s rule. High-souled persons {mahdtmans) 
and those who have attained spiritual liberation ( muktd- 
^mans ) too are outside the range of the king’s rule. Occa- 
sionally the subjects too rise in a revolt against the king’s 
authority. It is proper in the light of this last circumstance 
to say that the subjects though in the range of the king’s 
rule are outside the same. 

( 6 ) Yogam aisvaram pa^ya 

This IS ^ ai&vaYa yoga ’ which here means the yoga 
of or association with ‘ prahhutva * or mastery or lordship. 
Or understanding ‘ yoga * as being equal to ‘ yukti, ’ this 
is the device of keeping the whole of the kingdom depen- 
dent on only one lord or master ( prabhtu-lSvara ). The 
wonderful device of keeping a whole kingdom dependent 
on the rule of one person viz, the king is called by the 
name of *aiivara yoga. * This very *aiivara-yoga" has been 
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sct forth in this the nineth chaper. It has been thus des-^ 
cribed in the beginning of the chapter. 

The immutable or inexhaustible regal lore. 

( Avyaya Rajavidya ) 

Idam tu te guhyatamam pravaksyami anasuyave 
Jndnam vifixanasahitam yaj jnatva moksyase asukhit 1.. 
Rajavidya rajaguhyam pavitram idam uttamam 
Pratyaksavagamam dharmyam susukham kartum avya* 
yam 2. 

Asraddadhanah purusab dharmasya asya Parantapa 
Aprapya mam nivartante mityusamsdravartmani 3. 

Gna IX*. 

“ This knowledge about the royal lore i.e. knowledge 
about the way that a kingdom is to be ruled is excessively 
secret. This means that it deserves to be retained in the 
‘ guhiX * i. e. one's intelligence. Only that person who is 
free from jealousy is capable of attaining this knowledge. 
If a kingdom is ruled in consonance with this knowledge^, 
there would be no inauspicious event, no trouble to which 
the people would be subjected. This knowledge ( jhana ) 
is associated with detailed knowledge ( ). This 

evidently means that there is spiritual knowledge as well 
as the knowledge of the physical sciences in it. This is 
the path which is in keeping with duty ( or piety * dhar- 
myo> ' ). This gives happiness C su-suhham ) and due to 
this there is less expenditure that is incurred — in fact the 
minimum of expenditure is involved in ruling a king- 
dom according to this knowledge ( a-vyayam). Whosoever 
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would act in keeping with this would realise for himself- 
see for himself ( pratyaksa avaganui ) the benefit accru-* 
ing to one having this knowledge. This itself is the best 
( uttama ) of the ways of ruling a kingdom. Those not 
having faith in this would be unhappy. " 

Here in chapter IX of the G?ta is imparted an in- 
struction in the lore of the administiation of a kingdom — 
and the instruction is imparted secretly. Outwardly or 
openly this chapter is setting forth the nature of the rule 
of the Highest Lord. But side by side with that and in a 
secret manner, the chapter is giving an instruction in the 
administration of a kingdom. Readers should pay attention 
to this and having meditated on the contents of the nineth 
chapter of the Gita, they should understand bow the science 
pf the administration of a kingdom should be grasped, 
from the verses in the Gita. 

Equanimity 
( SamadrsH ) 

In this administration taught in the GltS, equanimity 
is stated to be very important. The following verses from 
the Gita are very important so far as this equanimity is. 
concerned — 

Vidyavinayasampanne brlhmai}e gavi hastini 
Sum caiva &vapake ca panditah samadarsinah 18. 

Ihaiva tairjitah svargah ye^m sdmye sthitam mannb 
Tiirdosam hi samam Brahma,, tasmad Brahmatii te 
sthitah 19. Gita, V 
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Suhvt-mitra-ari-ud^sina^madhyasthadve^ya-bandhu^u 
SBtdhuSvapi ca pQpeSu samabuddhih. viSi^yate 9. 
Atmaupamyend sarvatra samam paiyati yorjuna 
Sukham va yadi t?a duhkham sa yogi paramah 
matah 32. Ibid, VI 

“ There must be equanimity in respect of a learned. 
Brahma^a, a Caridala, a cow, an elephant, a dog etc. 
There should be an attitude of evenness regarding a 
friend, an indifferent person, one who is neutral, an 
enemy, a friend or relative, a saint and a sinner. Only those 
, persons who have an attitude of equanimity i.e. only those 
who understand that like themselves others too become 
happy and unhappy — only those are the highest ‘ yogins. * 
Those whose mind has become even ( sama ), even when 
they are themselves here in this mundane existence, those 
who do not get themselves upset or distrubed have as it 
were conquered the misery in the form of birth and 
death. Evidently they have won for themselves a place 
in the heavenly world or they have attained the Brahman- 
world. " 

There are very strange notions regarding this equani- 
mity ( sama drsti ) that have got themselves spread about 
in the people. Herelthere is no idea of treating all alike that 
is conveyed. That a learned person, an ignorant Ca^Ldala* 
a dog, a cat etc should be looked upon with equanimity 
or evenness does not mean that all these arc on a footing 
of equality or that one should deal with all these in the 
5ame manner. There is no such instruction imparted here. 
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Similarly the statement that friend and foe, a neutral 
person, an indifferent party, a brother and a hater, a saint 
and a sinner should be looked on with equanimity too is 
not intended to convey that the punishment which is to 
be meted out to the sinner should be meted out to the 
saint too; or that the reward which is to be given to a 
friend should be given to an enemy also. Nobody should 
interpret the verses in such a manner. That part of the 
Gita-text where it has been stated that a learned Brah- 
mana and a cow should be evenly regarded does not mean 
that as grass is kept before a cow, a wisp of hay should 
be placed before a Brahmaria or that just as a Brahmaria 
is treated to a feast of dainty dishes,'" the same should be 
made available to a cow. Readers should pay a very care- 
ful attention to this matter. The system of administration 
taught in the Gita is founded on this attitude of equani- 
mity and it, therefore, is necessary for the readers of fhe 
Gita to understand the meaning of this ‘sama-drsti ’ oj 
equanimity very carefully. 

There is a device or a key for understanding * tlie 
attitude of equanimity ’ that has been supplied by the term 
atmaupamya. ’ Whatever is to be done should be done 
only on comparing others with our selves. One must 
place oneself in the position of others with the help of 
one's own power of imagination and thus try to decide 
whether any particular act would be giving pleasure or 
pain. In this way what ought to be done and what ought 
not to be done can very well be decided. 
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While dealing with a Brahma^a, a Ca^dala, a 
woman, a man, a bird, a beast, an enemy, a friend or any- 
one else, one should think out the proper way of dealing, 
with them by placing oneself in their positions. One 
should understand that whatever one would feel under a 
particular set of circumstances, just that others too would 
feel under an identical or similar set of circumstances. 

By way of an example : To be able to decide whe- 
ther one’s dealing with one born in the lowest of castes is 
correct, or better, proper, it is necessary to put oneself in 
the position of such a person ( antyaja ). One must think 
‘ if others treat me in this way, how would I feel ? ' On 
having thought about the matter in this way, it soon be- 
comes evident as to how one ought to behave. For one is 
thus able to develop an attitude of equanimity. Even in 
our dealings with birds and beasts we would be helped in 
the proper manner if we put ourselves in the position of 
the birds and beasts. It is worth while trying to treat such 
animals as a cow, a horse, a dog etc by having first 
compared them to us i. e. by having put ourselves in their 
position. Such a dealing soon influences and shapes the 
behaviour of men. Those beasts who regard men as their 
enemies become friendly towards men and approach them. 
They are brought under the sway of affection in a way 
they never before were brought. The affection seems to* 
be almost miraculous in nature. 

In our dealings with men too, it is improper to be 
guided by such considerations as these — ‘ this is my son;. 
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this is nxy brother ’ etc. It is wrong to be partial to these 
persons on account of their being our relatives. It is equal- 
ly improper not to pay any attention to show any apprea- 
oiation of the merits of certain persons only on account 
of the tact that they are our enemies. It is due such an 
attitude that a number of quarrels arise and this fire in 
the form of the quarrels keeps on burning without there 
being any the least sign of its being extinguished. Only 
with the attitude of equanimity and the habit of always 
placing ourselves in the position of other people and know- 
ing what would make them happy and what would 
plunge them into misery would it be possible to carry out 
•our dealings in the best possible manner — in a manner 
that is in consonance with ‘ duty ' ( dharmya ). 

As we are affected by pain and pleased by pleasure, 
so are others too. To be able to realise this is to have the 
attitude of equanimity. This is * evenness. * This is a very 
•difficult path or discipline ( yoga ) viz ‘ equanimity. ' Just 
by this samatva^yoga does a man become freed from 
tnundane existence. 

‘ I and others ’ — only |his consideration of difference 
affects the eyes of men, who are, therefore, no longer able 
to look upon everything evenly. In fact it is imperative 
that the ‘ evenness * continues all the time to influence 
man's dealings. This itself is the attainment of yoga. If 
the administration of a kingdom be carried on in keeping 
with this attitude of equanimity, that kingdom would be- 
fore-long attain the eminence of the kingdom of heaven. If 
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only readers turn to our history, cast a glance at it, they 
will realise how an absence of this equanimity has been, 
responsible fora number of i battles and strifes, a number of 
murders and mass annihilations or slaughters. The war 
described in the Mahflbhflrata itself arose out of a lack of 
the attitude of equanimity. If only the Kaurava group bad. 
thought * just as we want a kingdom for ourselves, the 
Pa^davas too want one for themselves, ’ there would have 
been — or rather remained — no cause for any strife. But 
the Kauravas were determind to enjoy the entire kingdom^ 
themselves. They were not prepared to part with even a 
particle of dust that would cover the tip ( or point ) of a 
needle. This is lack of equanimity. Here there is not evea 
a shred of evenness. It is hardly at all surprising that this- 
should have led to the disaster of a terrible war. 

The Bhagawad-git^l seeks to create a spirit of equani* 
mity among men and the author of the Gita wishes to 
convey that the entire administration of a kingdom be 
based on this equanimity — this readiness to understand 
others by placing ourselves in their position i. e. imagining 
ourselves to be in their positipn. It is, therefore, meet on 
the part of the readers of the Gha to foster this equani- 
mity in themselves. If equanimity be well developed in 
the populace of a country there would be no crimes, no 
strifes, no conflicts. And thus would accrue a number of 
advantages to the people who have developed this even- 
ness in themselves. There would be a very small amount of 
expenditure that would have to be incurred to rule such a 
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country. The country as well as its administration would 
be ideal in nature — the very pattern to all others coun-^ 
tries and administrations — ^a veritable kingdom of heaven 
on the surface of the earth. 

According to the administration taught in the G^t^ 
people would be punished in such a way as to cause the 
spirit of equanimity and the readiness to imagine oneself 
to be in other men’s position to arise in the mind of the 
people. The result would be that all would behave under 
the influnce of this spirit ( of * samatva ’ and ‘ dtmaupa- 
mya ' ). This would enable all persons to enjoy unprece- 
dented happiness. 

Control and false behaviour 
( Samyama and mithyUcUra )• 

In the system of administration of a kingdom as 
taught in the Gitcl, control has received the highest amount 
of importance. At the same time false behaviour or hypo- 
cracy has been severely condemned. Only such a training 
must be imparted that as a result people would of their 
own accord be more and more inclined to self-controlg 
thus being further and further away removed from false 
behaviour or liypocracy. It has been stated in the Atharva- 
veda that — 

Ac^ryo Brahmac^ri BrahmacWrl PrajUpatih 
PrajCipatirvir^jate Vir^dindrobhavadva&l 16 » 
Brahmacaryena tapasd r^jd rcistram viraksati 
Ac^ryo Brahmacaryena BrahrnacO/rinam icchati 17, 

Atharvaveda, XI, 5. 
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The name * ^Jcarya * is given to the officer in the 
department of education in the kingdom or nation. The 
name ^prajRpati * is evidently that of an officer in the 
department of the protection of the subjects h e. of an 
officer who has been appointed to protect the subjects 
and thus act for or represent the king. Both kinds of 
officers i. e. those in the department of education and those 
in that of protection should be celibate and they should 
carry out their work in such a manner as to lead the 
whole nation to a greater appreciation and mastery of 
celibacy and self-control. A nation that would be for- 
tunate enough to have such officers and such a king 
(—celibate and self-controlled ) would bean ideal nation. 
There is not any the least doubt regarding this matter. 
This very teaching of the Veda has been imparted by the 
Gita in the system of administration indicated by it and 
in order to encourage samyama has the following been 
istated : 

Victory over Desire 
& 

Victory over Anger 

After the need for self-control has been proved, it is 
necessary to conquer desire and anger. This need hardly 
be stated. For, victory over Desire and Anger is the very 
meaning of samyama. There is, therefore, a whole section 
devoted to the need for conquering desire and anger in 
the teaching of the Gita-. 
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“ Kama esa krodha esa rajogunasamudbhavah 
Mahasano inahapapma viddhyenam iha vairinam. 37 . 
Avrtam j^anam etena jhanino nityavairind 
Kdmarupena Kaunteya duspurena analena ca 38, 
Indriyani mano buddhih asyadhisthdnam ucyate 
Etaih vimohayotyesa jnanam avrtya dehinam 4C 
Tasmat tvam indriyani adau niyamya Bharatarsabha 
Papmaham prajahihyenam jnanavijnana-nasanam** 41. 

Crlt^i HI. 

“ From rajas i. e. the relish people have for enjoy- 
•ment arises desire. As there are impediments in the satis- 
faction of the desire that has thus arisen, there arises 
anger. These two passions — desire ( or lust ) and anger 
are extremely voracious. They increase the sinful inclina- 
tions of persons and are, therefore, the enemies of humani- 
ty. They envelop the knowledge of men and render them 
almost devoid of intelligence. The sense-organs, mind 
and intellect are the basis of the two passions i. e. they 
dwell in the sense-organs, mind and intellect and having 
encompassed mind and intellect make a fool of a man. 
On this account, do you, O hero of the family of Bharata, 
first control your sense-organs and get rid of this sinful 
pair — desire and anger. 

Karyrendriyani sarnyamvu ya dste manasa smoyun 
1 ndriyasthan vimudhatma mithyacarah sa ucyate 

Gltfl III, 6. 

‘ One who controls his sense-organs but continues 
to meditate on the objects of senses having recalled them 
to mind is an ignorant person, one who indulges in a false- 
11 
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behaviour — in hypocrisy. Such hypocrites mus^t not be 
allowed to stay in a nation. It must be the duty of those 
in charge of education or/and those in charge of protec- 
tion of the people to improve such persons by means of 
education or to bring them round by means of punishment 
commensurate with their offence. 

Bringing the mind under control is a difficult task.. 
But by repeated application and continuous effort with 
a spirit of detachment, the mind is brought under control 
( Gita VI, 35 ), The subjects should thus try to control 
their minds and become self-con trolled persons. They 
should be celibate and well-behaved. If men become celi- 
bate in this way, they can secure an all-round progress, 
they can get themselves elevated. It has been stated in 
this connection — 

‘ Chinnadvaidhah yatatmariah sarvabhutahite, ratah ’ 

Gita V, 25 

‘ Those who are controlled i. e. self -con trolled, those 
who have got rid of the influence of the pairs of opposites 
( are not thinking in terms of ‘ I * and ‘ you ’ ), are keen 
on achieving the good of all beings and win the highest 
spiritual perfection. Only by doing what is beneficial to 
all beings can service to the highest Lord be rendered. 
This also helps all men to get themselves elevated. There 
is no other path except this for attaining the highest that 
men can attain. Doing everything that is beneficial to 
beings, to people as a whole, is itself the service of the 
Highest Lord. Only a self-controlled person can do this. 
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The place assigned to self-control in the Bhagavad-gita is, 
therefore, of great importance. 

Having exercised self-control i. e. having held the 
sense-organs under control, desire and anger should be 
removed or git rid of. This is the Gita teaching. For a per- 
son following the ‘ gxahasthasrama ’ i. e. carrying out his 
duties as a householder, desire i. e. sexual desire ( kama ) 
is necessary for securing a worthy progeny that would 
perpetuate his family. It is proper to make ‘ desire ’ fulfil 
just this purpose viz., perpetuating the family. This is the 
rule laid down by the code of duty ( dharma sastra ). In 
the system of administration taught in the Gita, it is this 
very rule or * limit ’ that would be carried home to the 
minds of the people. In this way, persons exercising a 
control over their sense-organs alone will be appointed 
to various posts in this administration and those persons 
alone would preserve the ‘ rule * or ‘ limit. ’ Here it is the 
putting up with the impetuousity of the two passions — 
desire and anger that is important. 

^aknotiha yah sodhum praksanra-vimok^ay^dt 

Kamakrodhodbhavam vegam sa yuktah sa sukhi narah 

Gita, V, 23. 

One who puts up with the vehemence of ‘ desir^' 
and ‘ anger * alone is happy. One, however, who is carried 
away by the impeteousity of these two becomes definitely 
unhappy. The same is the condition of the society and 
the nation. A nation in which such influences as increase 
lust are encouraged, such practices as leave no control 
over man’s sexual desire are indulged in, is destroyed by 
the violent urge of desire. Tfhat nation can entertain no 
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hope of happiness. If anger and irascibility of an individual 
are increased, the individual too is reduced to the same 
plight as the nation mentioned above. 

Readers may ask at this stage ‘ how can desire and 
anger be checked ? ’ SuflSce it to say by way of a reply 
that only by dealings such as eating and drinking, leaving 
fine impressions on the mind by imparting knowledge of 
the self and of the physical sciences etc can a control over 
the two enemies of men — ' desire ’ and ‘ anger ’ — be exer- 
cised. By increasing the influence of the element of good- 
ness ( sattvika bhava ) can control be mastered and if the 
influence of the element of activity {ra jasa bhava ) be 
allowed to predominate, desire ( lust ) and anger would 
grow beyond all proportions. 

Just as when the velocity of wind increases trees etc 
begin to move but a temple is not in any way disturbed, 
for, the latter is firm, men who are firm in regard to their 
adherence to duty would not be swept away by desire 
and anger. In the science of administration taught in the 
Gita, an instruction this very principle would be imparted 
to the people as follows — 

I ndriyasya indriyasya arthe ragadvesau vyavasthitau 

Tayoh na vasam agacchet tau hi asya prapanthinau 

Gita III, 34. 

The affection for and hatred of their objects on the 
part of the senses have been fixed by nature. A man 
should not be under their influnce. For, they are his ene- 
mies. It is improper to be at the, mercy of or under the 
control of the enemy. We must bring the eneir^ under 
our control. This very principle would be taught to men 
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in keeping with the system of administration accepted by 
the Gita. This very principle will be conveyed in the form 
of articles in the papers, or in that of the contents of 
books or in that of advice or address. Articles opposed to 
this principle or books and addresses running counter to 
this principle will be naturally tabooed. Evidently all 
efforts would be directed to seeing that people’s lust is not 
inflamed — that on the contrary an atmosphere of control 
is created. 

Sukha-duhbhe same krtvd libhalabhau jayajayau 

Tato yuddhdya yujyasva naivam papam avapsyasi 

GitUj II, 38* 

It is meet that having regarded pleasure and pain, 
gain and loss, victory and defeat as equal, one’s own duty 
is carried out, " This is known as equanimity. On failing 
to secure wealth a person is almost driven mad and on 
securing the same he gets himself intoxicated. Both these 
conditions are deplorably bad. To make people free from 
these and keep them firm on the path of their duty this is 
the right thing to do. A man who is beside himself, with 
pride has a fall and so has another who is altogether 
void of enthusiasm or energy. It is, therefore, proper to 
teach people or better to train people to keep their pas- 
sions^ under control and do their duty. In the system of 
administration taught in the Gua, precisely this will 
happen. 

Knowledge leads to prosperity 
( OR SPIRITUAL perfection ) 

Knowledge certainly leads man to prosperity ( or 
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spiritual perfection )• By just knowledge are the bonds of 
‘ sawsara ' snapped asunder. By knowledge does a man 
secure happiness. This being the main principle of the 
Gita, the following has been stated — 

Ajnas ca asraddadhanas ca sam^ayatma vinasyati 
Tiayam lokosti na paro na suhham samsayatmanah 40. 
Yogasannyasta karmdnam jSana samchinnasamsayam 
Atmavaniam na karmani nibadhnanti Dhananjaya 41. 
TasmM ajnanasambhutamhnstham jlaanasina atmanah 
Chittvainam samsayam yogam atistha uttistha Bharata 42. 

Gita, IV. 

“ A person who is devoid of knowledge and faith, 
whose very essence or nature is doubt gets himself des- 
troyed. Such a person would not secure happiness either 
in this world or in the yonder one. Acquire knowledge, 
therefore, and be free from doubt and carry out your duty 
in consonance with yoga ( i. e. the discipline of disinterest- 
ed action ). He who does so is not tainted by the fault of 
action. Retnoving the doubt arising out of ignorance by 
means of knowledge endeavour for your own prosperity 
and spiritual perfection or elevation. O descendent of 
Bharata ! do you carry out your duty. 

It is evidently the duty of the inhabitants of Bharata 
that they should acquire knowledge, be free from doubt 
and that they should thus raise themselves spiritually. 
There is the instruction of killing ignorance with know- 
ledge that is imparted here. According to the system of 
administration taught in the Git£l, this knowledge will be 
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imparted to the entire populace. One who is capable of 
acquiring this knowledge from whatever source or person 
would not be kept devoid of it. It would be a very promi- 
nent trait of this admihstration viz., universal instruction 
( imparting knowledge to all ). A person deserving know- 
ledge, i. e. capable of acquiring it would not be kept away 
from it. Hence has the following been said at GItcl IV, 
38-39 : 

hi jnanena sadtsam pavitram iha vidyate 
Sraddhavan labhate jhanam tatparah samyatendriyah 
Jnanam labhdhvd par am santim acirena adhigacchati 

“ There is nothing as sacred as knowledge in this 
world. A person with faith and with control over his 
senses, bent on securing knowledge, wins it. Having 
secured knowledge, he wins the highest kind of peace. 

It is knowledge alone that is pure in this world. Who- 
soever acquires it becomes pure himself. According to the 
system of administration taught in the Gltd, therefore, all 
are helped to be pure and holy by securing knowledge. 
None is kept in ignorance. If any person, committing a 
blunder, keeps himself aloof from instruction and thus 
(remains ignorant, that would be his fault. The administra- 
tion of the kingdom would not shut anybody out from the 
temple of knoweldge. Even the worst sinner among 
:sinners would be helped to acquire knowledge — 

“ Api ced asi papebhyah sarvebhyah papakrttamah 
Sarvam fhanaplavenaiva vrjinam santarisyasi ’’ 

Gita IV, 3, 
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“ Howsoever sinful may a person be, he too would be 
given the opportunity of securing knowledge. With such 
knowledge, he would be able to be free from all his sins. ^ 
Thus he would become sinless. Is it necessary to say that 
those who are meritorious by nature would be able to 
raise themselves to the highest level by means of know- 
ledge they would acquire ? It may be women, vaisyaSy 
Cdndalas, anybody for that matter. He ( or she ) would 
secure knowledge and by means of knowledge he would 
elevate himself ( or herself ). Where even the sinner would 
receive knowledge, can there be any doubt regarding 
others being given the same ? Evidently then according to 
the system of administration taught in the G^ta, there 
would be measures taken with a view to imparting know- 
ledge to all. The term ‘ knowledge ’ must be taken in a 
very wide sense here. For, this knowledge is something 
that gives happiness in both the worlds. It is not know- 
ledge that ensures a man’s happiness in the other world 
only. It must be mentioned, briefly though, at this stage 
as to what is this knowledge envisaged here. The know* 
ledge under consideration is as follows — 

Bhumih apah analah vayuh kham manah buddhih eva ca 
Ahamkaraiti iyam me bhinna Prakrtih astadha 4, 

Apara iyam itah tu anyam Prdknim viddhi me pardm 
Jivabhutam mahabaho yaya idam dharyate jagat '' 5. 

Gita VII. 

Earth, water, fire, wind, ether, mind, intellect, ego- 
sense and the individual self — these nine entities and the: 
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Highest Lord that pervades them all — thus the ten enti- 
ties must be known. Regarding these, it has been stated 
at Gitrt ZIII, 2 — 

‘ Ksetra ksetrajnayoh jh^nam yat tat jh^nam matam 

mama * 

* The knowledge of the ‘ field ’ and ‘ the knower of 
the field ’ is the knowledge of the Highest Lord, ’ A man 
must, therefore, acquire this knowledge of the highest 
lord. In this knowledge of the Highest Lord are included 
the knowledge of the earth, that of water, that of fire, 
that of wind, that of ether, the knowledge of mind, that 
of intellect, that of the ego-sense, that of the principle of 
the individual self and that of the principle in the form of 
the Highest Self etc. In the Bhagavadgitcl and oth^r 
works it has been stated that ‘ the Highest Lord ought to 
be known, ’ or that ‘ the Highest Self ought to be known 
or that ‘ Brahman ought to be known. ’ It must not be 
forgotten that the knowledge envisaged in such contexts 
includes the lores that have been set forth here. In the 
knowledge of the Highest Lord is included the knowledge 
of the Highest Lord as well as that of his nature {Prakrit). 
In the ‘ nature ’ of the Lord are included the eight-fold 
nature ( five elements, mind, intellect and ego-sense ) and 
the individual self. If only readers devote their attention 
to this they will understand that if a curriculum be drawn 
up in keeping with this exposition, in it there would be 
included all the subjects deemed at present worthy of 
being taught and besides that arrangement shall have to 
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be made to initiate people in the lore of the Self i. e. in 
the spiritual lore. Each one of the lores referred to here has 
a number of topics worthy of being taught. For instance 
in the firedore are included many lores such as those of 
fire, lightning, the rays of the sun etc. The same should be 
understood to hold good, mutatis mutandis of other lores 
too. This is a very heavy and extensive curriculum indeed 
and the whole of this knowledge is capable of bringing 
about the perfection of man. 

“ Ajnanenai^rtam jnanam'fena muhyanti jantavah 15, 

JMnena tu tad ajnanam yesam nasitam atmanah 

Tesim adityavad jnanam prakasayati tat param 16. 

Git^, V. 

“ Those whose knowledge is encompassed by igno- 
rance, become deluded. They have evidently no knowledge 
as to what ought to be done and what ought not to be 
done. They, therefore, have a fall. Those, however, who 
have acquired knowledge reach the Highest Lord with 
the same amount of case as that with which people move 
about in sun-light." Can there be any the least doubt then 
regarding their securing worldly success ? This is the 
greatness of knowledge. This can raise a man in all ways 
and hence in the system of administration taught in the 
Gita, there is the arrangement available to all, of securing 
the knowledge of the lower as well as the higher ( — in 
fact the Highest ) lore. 

The lower lore includes all branches of knowledge 
.that increase the happiness in worldly life. In the higher 



Bha^awad*'Qita 


171 


Chapter IX 


( parH ) lore, there is the knowledge of the principle of 
the individual self and by means of the lore which is the 
highest ( parcttpara ) there is the knowledge of the High- 
est Lord that is secured. Thus by means of such know- 
ledge happiness here as well as in the yonder world is 
secured. Wnen all these lores spread about in the people 
and when all the citizens of a nation receive the benefit 
of having excellent impressions left permanently on their 
minds as a result of their having mastered this knowledge* 
there naturally arises in that nation a state of affairs Which 
is quite covetable as described in the following passage 
from the Chandogya UpaniBad — 

7{a me stem janapade na kadaryo na madyapah 

!Ka anahitagnih na avidvan nasvairi svairim kutah 

Chclndogyopanisad V, II, 5. 

A kingdom in which there is no thief, no miserly 
person, no drunkard, none not offering oblations into fire, 
none ignorant, none behaving as he likes, where all would 
behave in keeping with the rules of duty and would help 
each other in securing each other’s prosperity and thus 
bring about the prosperity of all — such a kingdom is 
nothing short of an ideal kingdom. Now all this can be 
brought about by the spread of knowledge. A nation would 
assume a shape or form according to the knowledge which 
is spread in it. At present it is the knowledge of differ- 
•ences, strifes and conflicts that is getting itself widely 
•diffused. Consequently the present age is an age of differ- 
ences, strifes and conflicts which are increasing ever more 
and more. If there be a diffusion of pure knowledge, fault- 
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less knowledge, ennobling knowledge, people would 
follow the path of that very knowledge and secure their 
highest good. It is the purpose of the Bhagavad-gua to 
have such knowledge spread among the people and ensure- 
the earthly as well as spiritual good of all. 

Effort leads to perfection 

( OR ELEVATION ). 

Only if efforts are put in can everything sought to be 
achieved be achieved. Effort, endeavour or industry on 
the part of a person with the purpose of attaining pros- 
perity or perfection is ud-yoga ( yoga that elevates ). 
Regarding this it has been stated that — 

Bhuta bhavodbhavakaro visargah karmasamjmtah. 

Gitr^ VIII, 3. 

The term ‘ bhuta ’ signifies an entity that has come into 
existence, or that which is an already accomplished thing, 
an existential entity. The existence of such entities is 
called by the name of ‘ hhXXta-hhCiva, ' Now the ud-bhava' 
or going up, being raised or elevated of all things, their 
development is named ‘ bhuta-bli^va-udbha.va, * The spe- 
cial creatoin ( vi-sarga ) bringing about this development 
is called ‘ karma. ’ The term ‘ karma* is defined here. 

• That due to which all are elevated, all have' ‘ ud-bhava ’ 
all are raised, is called ‘ karma. * In the kingdom as stated 
in the BhagavadgJta only such karma will be taught to all 
people. In such a kingdom, all will arrive at the conclusion 
indicated in — 
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“ Pdrtha naiva iha na amutra vinasah tasya vidyate 
!Afa hi kalydr^akrt kascit durgatim tata gacchati. *’ 

i. e. “ those who do good things, those who carry out 
auspicious activities never reach a miserable condition. 
Those who are ever doing what is auspicious always pros- 
per. ” With this firm belief every citizen of this nation 
( where the system of administration as taught in the Gita 
is followed ) will ever be busy carrying out his auspicious 
activities. Pure actions or actions full of auspiciousness etc 
mean actions carried out in keeping with the yoga disci- 
pline. Now the nature of this discipline is as follows — 

“ atyasnatastu yogosti na caikantam anasnatah 
ca atisvapnasilasya jagrato naiva ca Arjuna 16. 

Y uktaharaviharasya yuktacestasya kdrmasu 

Yuktasvapnavaboahasya yogo bhavati duhbhaha 17. 

Gua VI ^ 

“ Without eating, fasting, sleeping or keeping awake 
with any excess in these matters i. e. eating and moving 
about, sleeping and remaining awake within proper limits, 
those persons who strive in the proper manner for the 
attainment of the goals of human life, have their unhappi- 
ness removed. ’* This is the fruit or reward of yoga. Such 
a ‘ yoga * has to be observed in every act or doing. Every 
auspicious act leads the author to good. In the system of 
administration modelled after what has been taught in 
the Gita people will be taught to do such acts. The in- 
struction in duty ( dharma-^ikSana ) which will be im- 
parted in such a kingdom where the system of administra- 
tion taught in the Gita is in force would be such that 
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thereby all persons would work themselves for their 
elevation. 

^ XJ ddharet atmana atmanam na atmanam avasadayet 
Atma eva hi atmanah bandhuh atmd eva ripuh dtmanah 
Bandhuh. atma atmanah tasya yena dtma eva atmana 
jitah 

Anatmanah tu iatrutve^ varteta atmaiva satruvat. 

Gita VI, 5-6. 

“ One must elevate oneself. One must not act in any 
way that would bring about one's deterioration. For, man 
is his own friend or foe. One who controls himself is his 
own friend while one who neglects himself is his own. foe.*^ 
In this way, to state the thing very briefly, a man becomes 
his own friend as well as foe. What holds good in regard 
to the dealings of a man holds good in regard to the deal- 
ings of a nation as a whole. Only that person who is free 
from the fault of action saves himself. Such a person is 
described as follows — 

Yogayuktah visuddhatmd vijitatma jitendHyah 
Sarvabhutatmabhutdtma kurvan api na lip y ate. 

Gita V, 7 

One who acts in keeping with ‘ yoga^ ' has secured 
victory over himself, has conquered 'his senses and one 
whose, soul is the soul of all beings ( — with the soul of all 
beings as his soul ), does not get himself tainted even 
after having carried out actions, ** Here the main quality 
is this viz the soul of all beings becoming our soul. As a 
general rule everyone’s soul is just his own. While in this- 
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instance of a person who has mastered yoga, there is the 
experience of the self of all becoming his soul i. e. his soul 
being one that has access everywhere or that is omni-pre- 
sent. The experience takes a shape that would be thus 
described — * Myself , my being is not so limited — ‘On the 
contrary it pervades all beings. ’ This evidently means 
that the self of an infinite number of individuals is the 
same. Though the body of each one is different, the self 
is not. When this knowledge dawns upon a person, a man 
has an altogether different view-point. Actions done by a 
man in such a condition are free from fault. In the king- 
dom that is modelled on the Git^l pattern, people will be 
given this kind of training and they will be helped to have 
their vision rendered broad. 

Here there is ^ vyavas^yMamik^ huddhih eJta ’ ( Gita 
II, 41 ) i. e, a firm resolve of achieving the goal of human 
existence all the time. There would be no diversion of the 
nature of the intellect being diverted in an infinite variety 
of directions. Similarly the people will be initiated in — » 

Karmani eva adhikarah te ma phalesu kadacana 

Mb karmaphalahetuh bhuh ma te sangostu akarmani 

ihidi II, 47. 

“ Just carrying out actions is what every one is enti- 
tled to. No-one has a right to claim the fruit of his actions. 
None should act with the motive of securing the fruit of 
action and none should be attached to not doing actions 
at all. ” What befits all is this viz., 

Yogasthdh hura karniM^i " GJta, II, 48. 
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i. e. carrying out one's action with as great an amount 
of skill as possible. None should remain idle — or not doing 
anything at all. Everyone should exercise the highest 
amount of skill and act. 

No living being can remain without action even for a 
moment ( Gita, III, 5 ). It is the very nature of everybody 
that makes him undertake some action or the other. Why 
should a man not carry out an auspicious act with skill 
then ? “ Every man must carry out the ‘ niyata karma, ' 
It is far better that actions are carried out than that they 
are not. In the absence of actions, even supporting our 
body would be impossible. Every man must, therefore, be 
active. Without action a man cannot live. It is proper, 
therefore, that everyone carries out his ‘ niyata kaama ' 
in the best possible manner, most skillfully. Janaka and 
others secured the highest perfection only as a result of 
having carried out actions skillfully. ( GUa III 20 ). Had 
they not carried out actions, they never would have 
attained perfection. A man has, therefore, to keep the 
noble examples of Janaka etc constantly, before his eyes 
and strive for spiritual perfection. 

Every-person should decide as to what his duty 
( ‘ dharma ’ ) is. The way of deciding this has been indi- 
cated in chapters XVII and XVIII of the GxtCi in the 
course of the exposition of the sattva ( goodness ), rajas 
( activity ) and tamas ( darkness ). Having first decided 
whether one has the quality of sattva^ or rajas or tamas ^ 
one should fix up one's duty and accordingly ever bent on 
carrying out that duty. Whatever is in consonance with 
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with duty fixed in keeping with our nature would be 
carried out in the best possible manner. It is not at all 
possible to carry out an action which is not in keeping 
with ‘duty’ determined on the basis of one’s nature. It is, 
therefore, the right thing to do viz., to decide what is 
one’s own duty suited to one's own nature and carry the 
same out. 

In the department of education or public instruction 
in the kingdom where the GUH pattern is followed, only 
such education will be imparted as to enable every person 
to decide his own nature and on the basis of that carry 
out the niyata karma so as to achieve his own as well as 
the entire nation’s good. 

This is a consideration about ‘ harmayoga * in general. 
Now, the speciality of the Gua teaching is the 'karma- 
j>hala-tycigd' i.e. abandonment of the fruit of action, Man 
is entitled to action alone, not to the fruit thereof. This 
teaching and other kindred matters have been imparted 
at an earlier stage. It is necessary to proceed to a consi- 
deration as to how this abandonment of the fruit of 
action would be carried out in the administration of a 
kingdom as taught in the Gita. 

The abandonment of the Fruit of Action 
( Karjna-phala’tyUga ). 

The following verse from the Git(l deserves to be 
considered well in connection with this abandonment of 
the fruit of action — 

12 
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“ Karmajam huddhiyuktrih hi phalam tyaktvUb mani^- 
sina\ 

Janmahandha vinirmukt^\i padam gacchanti an^- 
mayam. *' GitS II, 51 

“ Having abandoned the fruit arising out of action 
( karmajam phalam tyaktvU ) those who are wise being 
possessed of understanding or firm resolve ( hvddhiyukt^hx } 
attain the highest position. *’ The fruit of action must be 
given up. One must not go on accumulating the fruits of 
action with oneself. There is a fault or defect that attach- 
es to the fruit of action. Abandonment of fruit leads to 
faultlessness. This is the purport of the verse. It is nece- 
ssary, therefore, to consider what the fruit of action is 
like. 

A Brahmaria imparts instruction. A Ksatriya gives 
military protection to his country. A vai^ya carries out 
agricultural activities, rears cows and is busy in trade and 
commerce. A ^udra does the work of a craftsman and 
renders service to others. Thus all men do their respective 
works. The fruit of these works or actions all get in the 
form of their remuneration. Now this remuneration may 
be in the form of wealth or in any other form. In either 
case the remuneration is the fruit or reward of the work 
done. Now these persons carrying out the various actions 
may or may not go on accumulating the fruit of actions 
with themselves. The Gita gives this instruction in the 
system of administration envisaged by it that no one per- 
forming an action should keep the fruit of the same with 
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himself, no one should thus accumulate fruits of actions. 
For, that leads to unhappiness. All people, should there- 
fore, give away the fruits of their actions. This deserves to 
be considered at some length. 

The whole society is divided into four varnas. Thei^ 
duty is well determined and fixed. After the completion 
of every action, the author thereof must get its fruit. The 
author of the action should take the fruit but should not 
accumulate the same. He should give it away as a gift^ 
he should dedicate it to some one or to the society as a 
whole. To proceed next to the consideration of the fault 
that accrues to accumulating fruits of actions — 

By way of an example we may imagine that there is 
a professor who earns a thousand rupees and that there is 
a warrior who earns two thousand rupees and that there is 
a third servant who earns ten rupees. Now if these persons 
would accumulate their remunerations with themselves, 
the former two i. e. the professor and the warrior would 
be in a position to save thousands of rupees while the 
third i. e. the servant who earns only ten rupees would be 
required to spend the whole of his earning and he would 
not be able to save anything. He would be just a pauper. 
This is what has gone on happening in the world. The 
rich has the difficulty of keeping his wealth safe or intact 
with himself. He would have to guard it very carefully so 
as not to allow thieves to relieve him of it. He is sure to 
be anxious regarding the safety of the wealth by night 
and by day. Those who are penniless and hungry pursue 
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these rich men and plunder them. Thus is hatred produced 
which in its turn leads to enmity. With a view to the 
penniless not being able to do so there are the police- 
guards, military and courts where the culprits are tried. 
The whole of this elaborate effort is intended to serve one 
purpose viz., to keep the wealth of the rich safe. If men 
would not be intent on preserving their wealth for just 
themselves this elaborate effort with its infinite details and 
the expenditure incurred for the same would be avoided. 
The same amount of money thus saved can very well be 
used for another very good purpose. 

Readers should ponder here over the number of 
strifes arising out of the accumulation of wealth with 
everybody. All the courts and offices are busy working on 
just this account. If men get rid of this evil habit of 
accumulating riches and become those who do not have 
any property with them ( cL’pcLvigrah^lci ), many of the 
troubles affecting them can be got rid of. 

A question arises again : if we get the remuneration 
for our work, where should that be kept ? The answer 
is that the whole of the amount belongs to the Lord of 
Creatures ( Prajrzpati ). It belongs to the one who protects 
the subjects. It is nobody’s personal' possession or pro- 
perty. Though a person gets it for the work done by 
him, the whole of it belongs to the Lord of Creatures — the 
Highest Lord. It most therefore reach the Highest Lord, 
It ought not to remain accumulated with an individual. 

Where is the Lord of Creatures i. e. the Highest 
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Lord ? The answer as given in the Git^ is : * Vasudeva is 
all. Or as the Veda has put it ‘ PuruSa himself is all 
this ' — ( Vide ‘ PuruSa eva idam sarvam )• ’ The face of 
this one is the Rrilhnia^as, the arms are the K^atriyas, 
the thighs, of this one are the Vai^yas and the feet of this 
one are the Madras. The four varixas are his four limbs. 
The entire populace is the form of the Lord of Creatures. 
It is only meet that to this form of the Lord are the fruits 
of all actions dedicated. The Lord of Creatures is an insti- 
tution. He is the system of administration. The i secret and 
the imperishable system of administration which is there, 
as stated in the Gitil, is the same viz the Praj^pati. With 
this Praj^pati — on the records of this institution — is the 
fruit of the actions of everybody duly accumulated. There 
are many kinds of this. 

1 Karma-phala-tydga — the abandonment of the 
fruit of action. This is one kind. In this the fruit or 
the reward of action is not accepted. It is given away 
even before it is received and it is duly kept in the trea- 
sury of the system of administration itself. 

2 Karma-phala-dCina — Giving away the fruit of 
action. Here the author of an action receives its fruit and 
gives it with a view to being kept in the treasury of the 
system of administration for a specific purpose. Just for 
such a specific purpose will that wealth be spent. 

8 Karma-phala-sannydsa — the depositing of the fruit 
of action in some place. Here the author of an action 
deposits the fruit thereof in some place, having duly 
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recieved it first. The author keeps this amount ( or riches 
so earned ) safe and devotes it to some particular work or 
mission. There are thus a number of kinds of this aban- 
donment of the fruit of actions. 

Thus there are so many ways of abandoning, giving, 
or depositing the fruit of action. If one thinks about, the 
way as to how the fruit of action should be abandoned, one 
would know how gifts should be given. Just as someone 
who receives a cow as the fruit or reward of his action gives 
it to an educational institution such as a gurukula ( where 
hundreds of pupils are taught ), just as he gives away 
wealth he has earned in the form of scholarships etc — in 
fact there are a number of such ways of giving away what 
one receives for one’s action. The fruit of action should 
not remain accumulated with the author of it; it should 
continue to get accumulated and remain in the possession 
of the Lord of Creatures, the protector of all. This in fact 
is the main principle. This abandonment of the fruit or 
reward of action is the very essence of the system of 
administration taught in the Gua. This itself is the speci- 
ality of it. 

A question would arise at this juncture : * If the 
author of an action would not keep the fruit of his action 
with and for himself, if he would abandon it or give it 
away or dedicate it to the protector of the people, how 
could the maintenance ( yoga^lc^ema ) of the author of 
the action be possible ? ’ Such a doubt is bound to present 
itself to every reader. The answer to the question is only 
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this viz, that this maintenance will be arranged by or 
through the protector of the people. Whatever his need 
on any occasion, the same will be fulfilled through the 
institution in the form of the protector of the people. 
Food, clothes, marriage, maintenance of family etc — all 
this would be arranged properly through the ‘ Lord of 
Creatures * i. e. the administration. None would have to 
bother about this. All would be able to maintain them- 
selves well. As a result there would be satisfaction every- 
where. The very desire to steal, plunder, etc would not 
arise in anybody’s mind. And even if the desire to steal 
arosdtin any body's mind, as there is no wealth that is 
accumulated with any individual as such, it would be 
impossible for such a thief to steal anything. There is 
neither theft, nor any need for a special measure of protec- 
tion. Thus such a system of administration can work with 
the minimum amount being required to be spent as expen- 
•diture to run it. 

Just as there is no jealousy between one and the 
other from among the recluses ( sannyfXsins ) who are 
maintained by the administration^ so would all be main- 
tained in this form of rule as laid down by the Gita. It is 
true that sannyasins of our own times quarrel. But this 
should be regarded as a deteriorated form of sannyG,sa. 
This need not even be thoueht of in our present context. 
'The responsiblity of maintaining all will have to be shoul- 
dered by the ruling institution or power and all would be 
engrossed in their respective activities or duties ( sve sve 
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TiarinaT).i dbhiratalci ). They would give up the desire ta 
accumulate things or possessions ( tydkta-sarm-parigra- 
hah IV, 21)» They will be free from jealousy (m matsarakr 
IV, 2l ). They would not have any such thing as a house 
land etc of their own (a-nilcetah). They will do everything, 
for a sacrifice i. e. in the spirit of sacrifice ( ycbj^^^yd OjCa- 
vatah karma samagram IV, 23 ). None should have a 
longing for the fruit of action ( na karma-pliale sprh^ 
IV, 14 ). Thus there would be these various dealings in the- 
form of rule or administration taught in the Gita. There, 
is no need for increasing the bulk of volume in respect of 
this them. Readers would be able to grasp everything oa 
the basis of the exposition made so far and they would 
thus appreciate the excellence of the ‘ administration ^ 
or ‘ rule * ( lit. ‘ the power or authority of the kingdom * > 
taught here in the Gita. 

It is hardly necessary to state here in so many words^ 
that all persons would under this system of administration 
taught in the Gita be abandoning the fruits of their 
actions. Those who would enjoy the fruits of action would 
be called ‘ persons acting with desire * and those who 
would abandon fruits would be called ‘ Tcarma-phala- 
ty(Xgins. * Though action without desire and abandonment 
of the fruit of action are the special features of the system 
of administration taught in the Git^l, as it is very difficult 
for all to be able to follow this path of disinterested action, . 
the path of action with desire is taught as a subordinate- 
or inferior path. Those people who are on the lower level 
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should carry out action with desire for fruit, experience 
the unhappiness following in the train of action with 
desire and in course of time as a result of this unhappiness 
which would be experienced they should come to the- 
path of disinterested action. Thus there is some arrange- 
ment made for those also who are on a lower level. All 
the same the attention is focussed all along on one thing 
viz., ‘ harma-phala-tyaga , ' Those who wish to think about 
this matter should think with their attention concentrated 
on this ‘ abandonment of the fruit of action * and on doing, 
so they would be able to grasp the special feature of the 
system of administration taught in the Git^l. The greater 
the amount cf thought they would devote to the matter, 
the better would they be in a position to realise its impor- 
tance. 

The thought about this matter that has been indicat- 
ed here is not in any way exhaustive. There may be a 
number of deficiencies in it. It is necessary to devote a 
good deal of attention to this question and decide all 
matters regarding the system of administration. Devoting 
such an attention is not possible in such a small article or 
essay as this. All the same an indication about the import- 
ant question is made here. It is hoped that this indication- 
will enable the readers to understand something at least: 
about the system of administration taught in the Gita. 

Having seen such things as have been taught here 
viz., the abandonment of the fruit of action, ^aniketanatvd" 
or the state of having no home or land of one’s own, the 



186 


Reflection. 


maintenance of all to be arranged by the ruling power etc, 
none should be led to think that this is the Bolshevik sys- 
tem of administration of Russia. For, that administration 
leaves no place for the Highest Lord while the system of 
administration envisaged by the Gitci has the Highest Lord 
as its main stay. It would thus be evident that the view- 
points of the two systems of administration are consider- 
ably different from each other. In the eleventh chapter of 
the Gita has been set forth the form of the Highest Lord 
having understood which readers would be in a position 
to follow the nature of the system of administration 
taught in the Gita. Only this much need be stated here 
that readers should understand the cosmic form of the 
Lord well and try to follow how this system of admini- 
stration is based on — and firmly based on — that cosmic 
form of the Lord. So long as the cosmic form is not well 
understood, it would not be possible to grasp what is 
meant by ‘ praja, ’ ‘ prajapati, ’ ‘prajapati-samStha’ etc. 
Readers should, therefore, try to grasp the cosmic form 
after having studied the next chapter ( the tenth ) devo- 
ted to the * vi-bhuti ’ or special manifestation of the Lord. 
They would thus be led to understand how the entire 
Vedic Religion or better Vedic Code of Duty ( Vaidika 
.Dharma ) is founded on this very cosmic form of the Lord. 

Here only a brief indication is attempted almost in 
the form of aphorisms. Due to the brevity sought there 
are many defects that have remained in the presentation. 
They will be removed by the exposition of the following 
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chapters. With this hint regarding what is to follow in the 
subsequent chapters, the reflection on the contents of this 
the ninth chapter may be brought to a close. 

Here ends the Consideration of the 
Ninth Chapter 


Bhatrwad-Oita 


188 


Chapter IX. 


The Subhasitas 

IN THE Ninth Chapter of the 
Bhagavadgita. 

( 1 ) THE REMOVAL OF WHAT IS INAUSPICIOUS 
BY KNOWLEDE OF THE SELF AND KNOWLEDGE OF 
PHYSICAL SCIENCES, ( jnana^vijnltia ) 

‘ c/nanam vijnanasahitam yajSatm moksyase asubhat 

IX, 1. 

‘ By acquiring the knowledge of the self along with 
that of the physical sciences, inauspicious things can be 
removed. ’ 

( 2 ) The directly perceptible fruit of 

THE ‘ RAJAVIDYA ' 

“ Rajavidya rajaguhyam pavitram idam uttamam 

Pratyaksavagamam dharmyam ^usukham kartum avya^ 

yam ’’ IX, 2. 

•• The secret lore of the administration of a kingdom 
is what brings about purity. It is fruitful, bringing about 
good in a manner patent to all, that which increases the 
feeling which is religious ( or dutiful ), one that can be 
easily practised and involving the minimum amount o£ 
expenditure. 

( 3 ) The urging by the presiding authority. 

‘ Maya adhyaksena prakrtih sacara caram 

Hetunanena Kaunteya jagat viparivanate * IX, 10.. 
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By the presiding divinity is Prakrti impelled and 
there is a change brought about in the world. " Thus the 
president, one who coducts a meeting or the king must be 
one who impels good action. ’* 

( 4 ) The maintenance of workers 

‘ Ananyascintayanto mam ye janah paryupasate 

Tesam nityabhiyuktanam yogaksemam vahamyaham 

IX. 22. 

** Those who being solely devoted carry out my work, 
of these always applying themselves to duty it is I who 
looks after the maintenance. " Like the Highest Lord 
looking after the maintenance of the devotees, the king 
should look after the maintenance of his servants and those 
volunteer themselves for some mission. 

( 5 ) The worshipper becomes like the 

OBJECT OF WORSHIP. 

“ Yinti devavrata devdn pitin yanti pitivrutah 

Bhutani yanti bhut^jya ydnti madyajinopi mam ” IX 25. 

The worshippers of gods attain god head, the wor- 
shippers of the manes become like the manes, the wor- 
shippers of the departed and ghosts become like the 
departed and ghosts and the worshippers of God attain 
the Highest Lord Himself. " Everyone becomes whatever 
he worships. 

( 6 ) Be possessed of equanimity. 

** Samoham sarvabhutesu na me dvesyosti na priyah 

IX, 29. 
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•* My dealings with all beings is even. There is none 
who is the object of my hatred, none who is dear to me." 
All must similarly have an attitude of equanimity in their 
dealings with all. 

( 7 ) The characteristic of a saint. 

Api cet sitdur^cO>ro bhajate mam ananyahhak 

S^hureva sa mantaydh samyak vyavasitalfi hi 

IX, 30. 

“ Even if a person be ill-behaved or a sinner, if he 
resorts to the Lord with an undivided mind, he should 
be regarded as a saint, for, he has resolved well. * One 
who acts well and takes delight in devotion to the Lord 
is a saint. 

( 8 ) The devotee is not destroyed. 

K^ipram bhavati dharrmtma 6a&vat s^ntim nigacohati 

Kaunteya pratij^nihi na me bhaktah pranasyati " 

IX 31. 

•• One who is devoted to the Lord quickly becomes 
a ‘ dharmatm^l ' or ‘ with soul devoted to duty ' and 
attains peace. Such a devotee is never destroyed. '' 

( 9 ) The uplift of the sinful 

Mam hi Partha vyapasritya yepi syuh, pdpayonayah 

Striyo vuisy^tatha Budr^tepi yanti param gatim ” 

IX, 32. 

“ If the Lord be resorted to with devotion, the sinners, 
those born from the sinful ones or vai^yas and ^udras, as 
well as women too attain the Highest state. " It is, there* 
fore, proper for all to be devoted to the Lord. 
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TENTH eHHPTER 

Vibhuti-Yoga 

( i- e. The Lord’s Skill in manifesting 
His Majesty. ) 

( I ) Important Instruction 

STU g?:n«Jrr: si«g’ a i 

^rsrf ^ ii < 

iTWsrJRn? %% 

The Divine Lord said — O [ Arjuna ] possessed of 
long arms ! Hear even again anotner important state- 
ment of mine, [statement] which 1 am making for your 
benefit while you are pleased [by the same ]. i. Nei- 
ther the hosts of gods nor the great sages know my 
origin. For, I am the source (or first cause) of the gods 
as well as the sages in all ways ( or from all points of 
view ). 2. One who knows me to be without birth and 
without beginning as also [ to be ] the overlord of all 
the worlds, that one secures, among mortals, without 
being deluded, freedom from all sins. 3. 

[The important instruction which is imparted here is 
that neither the gods nor the sages know ( or recognize ) the 
Lord in so far as He is the first cause i, e. root-cause of 
both viz^ the gods and the sages. The person who knows that 
this Highest Lord has no birth, that He is beginningless. 
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endless and the overlord of all is possessed of true knowledge 
and on that account does he becoyne free from sin and is thus 
liberated. ] 

( 1-3 ) Arjuna began to have his doubts dispelled. 
He was being satisfied and highly pleased by the words of 
Sri Krsna. Hence with the purpose of bringing about his 
good, the divine lord is giving him instruction in another 
important matter. Arjuna had put no question about this. 
But how is it ever possible that the Lord who controls 
and conducts the entire universe would not impart an 
instruction to Arjuna in what would bring about bis 
spiritual welfare, though Arjuna had no desire to ask the 
Lord about it ? The heart of the divine one is like that of 
the mother who ever wishes the well-being of her son. Urged 
by this affection that is on a par with maternal affection 
is the Lord giving instruction to Arjuna regarding this 
very important matter. The Lord’s purpose in doing so is 
evidently this viz., securing the spiritual good of Arjuna. 
The host of gods knows not the might of the Lord. The 
sages too fail to comprehend the same, They do not know 
as to since when the Lord has been there, as to how He 
is or better has been, etc. The reason why they fail to 
know is that these gods have themselves been born of this 
Highest Lord. The Lord has therefore been there since 
long before their origin. Evidently the Lord is the father 
and the gods and the sages are His sons. On this very 
account are the gods and the sages not in a position to 
know the Highest Lord properly. 

Only those who know this Highest Lord of the 
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Verses 2-3 5 

worlds to be without a birth, without a beginning and 
endless or eternal know the truth. Only they are known 
as those who are possessed of knowledge. True knowledge 
lies in knowing the Lord to be without a beginning and 
without an end. This is a matter well worthy of a careful 
consideration viz., how it is that a man becomes sinless by 
knowing the Lord to have neither, a beginning nor an end. 
The sole reason for this viz., a man’s thus finding it possi- 
ble to be sinless is that the Lord is both beginningless and 
endless, He is eternal and all the same that is though He 
is perfect in all respects, He does selflessly everything 
that is necessary for the spiritual elevation of all beings. It 
is thus that He creates, maintains etc. the universe. That 
though so great He arranges for the welfare of the small- 
est of creatures is His kindness. Having seen this, man 
too ought to help those who are smaller and weaker than 
themselves. Men ought to do all that is necessary for the 
well-being of such small creatures. Those who receive 
this instruction and carry it out become free from sin and 
having become pure attain liberation. 

The gods know not the Lord. For, they have come 
into being after Him. This is what is referred to in the 
Bgveda too : 

Ko addha veda ka iha pravocat kuta ajatd kuta iyam 
vz 5 rstfh Arvdg deva asya visarjanena atha ko veda yata 
ababhuva Rgveda X,129, 6. 

“ From whom or where has come this expanse of 
the ‘ sat ’ ? Who would describe this one at a greater 
length ? Who knows this one definitely ? Even the gods 
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( 2 > Skilful manifestation of His 
majesty by the Lord and the fruit 
thereof- 


5?*?: • 

^ 1?# «T^S*iraT ^11 8 
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snar ^t srsu-. i ^ 
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have come into being after the creation of the universe. 
Who then would know that from which they ( the gods ) 
came into being ? ” 

Thus the Egveda too states that the gods came into 
being after the Lord and that they thus cannot know Him 
properly. That very teaching of the Veda is here repeated 
by the divine lord. 

Readers should now pay attention to the teaching of 
the Lord which He has introduced in this way. No care 
that readers would bestow on the matter can be too great. 
For, it is the :main part-the important part~of the Gita 
teaching that is now coming up for consideration. 

Intelligence, knowledge, absence of delusion, for- 
giveness, truth, control of the senses, peace of mind, 
happiness, misery, destruction, origination, fear and 
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freedom from fear, absence of Injury, evenness or 
equanimity, satisfaction, austerities, gift, fame and 
infamy all such matters ( bhavah ) as these [ arising ] 
in the beings of various kinds originate even from Me 
[ the Lord. ] 4-5. The sei^en sages of yore and the four 
Manus are entities that have arisen from the mind of 
Me [ the Lord ]. From them [ the seven sages and the 
four Manus ] have arisen all these creatures in the 
world. 6. He who knows well or properly this majesty 
( ribhuti ) and the skilful potence tu build or construct 
( yoga ) of Mine becomes possessed of yoga that quivers 
not nor trembles. There can be no doubt in regard to 
this matter. 7. 

[ The infinite things or qualities such as intelligence, 
knoufledge etc that are seen in the living beings — all of them 
in their wonderful variety come into being from the Lord 
himself. Those seven sages and four Manus from has arisen 
the totality of creatures — they too are only the mental crea- 
tions ( bhavab ) of the Lord, These are all aspects of or 
manifestations of the majesty of the Lord. The skilful 
potence necessary for creating all these manifestations of 
majesty too is possessed by the Lord himself. It is just on 
account of this potence that all the manifestations of the 
majesty of the Lord arise in the world. Persons who know 
that these manifestations belong to the Lord himself and are 
aware that they arise out of the wonderful potence of the 
Lord have their yoga ( spiritual discipline ) perfected, ] 

( 4-7 ) It has been stated in these verses that the 
qualities such as intelligence or things like knowledge etc 
that are there associated with or possessed of by men. 
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arise out of the Lord. From the all-pervading mind of the 
Lord arose the * mental entities ’ ( madbhcivtth m^JiasCih 
jatCih. ). Now these latter are not in fact the possession^ 
of the individuals concerned. They are the ‘ majesty ’ of 
the Lord and this is the skilful display {yoga ) of the 
wonderful capacity or potence of the Lord. One who sees 
the majesty of the Lord in these qualities such as intelli- 
gence etc and understands or better realises that therein 
there has taken place a wonderful display of :the potence 
of the Lord, is in a position to attain very well steady 
yoga. This Is the fruit of this knowledge. It must, there- 
fore, be considered at full length. There are in all twenty 
hh^vas ( entities and qualities) that are enumerated here. 
Four of them are negative in nature and the rest are 
positive. There arises at this stage a doubt as to whether 
we should or should not imagine negative terms such as 
express exactly the opposite of the twelve positive terms 
as the Git(1 does not mention those negative terms in these 
verses. For the convenience of the readers we indicate 
in what follows the terms used by the Gita ( in 
capital letters in the left hand column ) and the terms 
which express the opposite thereof and which are not used 
by the Gita are shown by us in italics in the right hand 
column : 


1. BUDDHI Ahuddhi 

2. JNANAM AjnUnam 

3. ASAMMOHAH ..Sammohah 

4. KSAMA AkSam^ 
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5. 

SATYAM.... 


6. 

DAMAH 

Adamah 

7. 

ftAMAH 


8. 

SUKHAM.... 

9. DUKKHAM 

10. 

BHAVAH.... 

11. abhAvah 

12. 

BHAYAM.... 

13. ABHAYAM 

14. 

AHLMSA 


15. 

samatA.... 


16. 

TUSTIH 


17. 

tapah 


18. 

DAN AM 


19. 

YAf^AH 

20. AYaSaH 


The * bhdvas * ( entities qualities etc ) mentioned in 
the Gita have been printed in capital letters in the list. 
They have, besides, been numbered as 1, 2, 3 etc up to 20* 
Such of the bhavas as we have supplied with the help of 
our own imagination and such as are not stated in these 
verses have been italicised above. They are not preceded 
by any figure indicating their number. In the list it is 
seen that 


SUKHA DUKKHA ( 8 & 9 above ) 

BHAva ABHAva ( 10 & 11 above ) 

BHAYA ABHAYA ( 12 & 13 above ) 

and YaSa AY ASA ( 19 & 20 above ) 


have been stated in both the forms, the positive and 
the negative. Why is it then that other ‘ bhffcvas * toa 
Such as — 
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JNANA Ajnma 

KSAMA Ak^amii 

should not have been given in both their forms ? In 
our opinion all these ‘ bhavas * ought to be taken in either 
of their forms. In fact we .would go a step further and 
propose that bh^lvas other than those occuring here or 
referred to here too ought to be considered in the present 
context. For, it is not a fact that in our worldly dealings 
( — or better, in the dealings of the world ) only these 
bhavas are what we are required to consider and not 
others. There are hundreds of bhavas ( qualities, entities ) 
seen to be forming part and parcel of the dealings of 
animals or living beings. They ought to be considered 
here. To cite a few as instnaces — 


Akrodha 

( Absence of anger ).... 

Akama 

( Absence of desire ) 

^ant\ 

( Peace ) 

Amatsara 

( Absence of jealousy ) 

Nirmamatva 

( The absence of the 
feeling ‘ mine ’ ) 
Tyaga 

( Rejection or 

better renunciation ) 


Krodha 
. ( Anger ) 

Kama 

( Desire ) 

A^anti 

( Absence of peace ) 

Matsara 

( Jealousy ) 

... Mamatva 
( The feeling ‘ mine* ) 

Lobha 
( Greed ) 
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— these and many other *" minasa bli^vas of the 
living beings ought to be considered here. For, all these 
bhavas come into being according to the Lord’s plan in 
regard to them. 

What bli^va is there which is not related to the 
Lord ? This itself is the main question. The answer to it 
is that there is no bhava that is not related to the Lord 
here. The enumeration of the twenty bhivas in these 
verses is, therefore, to be regarded as merely indicative of 
others of a similar nature. Like-wise the four bhavas 
enumerated here in both their forms viz. positive and 
negative ( vide 8 & 9, 10 & 11, 12 & 13 and 19 & 20 
above ) are merely indicatory in nature. From these 
directly referred to by the Gita others also in both their 
forms, positive and negative must be understood in the 
present context. With this very purpose has the following 
been stated — 

Bhutanam prthagvidha bhavd matta eva bhavanti 

( G^ta, X, 5.) 

i. e. the diverse bhavas of beings arise each from the 
Lord Himself. Birth and death, truth and untruth, fear 
and absence of fear, happiness and misery — all these 
bhavas originate from the Lord. There is not a single 
bh^va that has not arisen out of the Lord. Only when 
these bhavas are properly grasped would it be possible to 
follow the vibhutiyoga and the visvarupadarsana to be 
set forth hereafter. The vibhutiyoga and the visvarupa- 
dar^ana should be regarded as having been very briefly 
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mdicated at this stage. 

The mind-born sons of the Lord are the seven sages 
and the four Manus. And from these latter have come 
into being the creatures in this world. These creatures 
too have thus evidently arisen out of the Lord. This too 
is just vibhutiyoga or the display and a very skilful 
display of the majesty of the Highest Lord. And this 
precisely is the idea which is to culminate in the full- 
fledged “ vi^va-rupa-dar^ana ** ( showing the cosmic form 
of the Highest Lord ). 

IsTOm ( Lord ) 

I 


Manasabhayah 

1 

Ksayah and Manavah 

1 ' 1 ’ 

Bhutabhavali 

1 

1 

Prajali 

1 

1 

JSflna 

1 

1 

BrahmaijaTi 

1 

1 

Abhaya 

1 

1 

Ksatriyah 

1 

1 

Ahimsa 

1 

1 

Vaisy^h 

1 

Tapah Sudrah 

Thus did the mUnasa hhUvas ( mental entities ) arise 
from the Lord and there came into being the creatures 
possessed of or associated with those mental entities. 
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From the Lord arose knowledge and the Br^hma^^as 
possessed of that knowledge. From the Lord came into 
being fearlessness ( absence of fear ) and from Him came 
into being the Ksatriyas rich in that quality of fearless- 
ness. From the Lord originated ahimsCi or absence of 
injury and from Him originated the Vai-yyas in possession 
of that quality of non-injury or quality of being protectors 
i. e. protectors of cattle. From the Lord sprang into 
existence penance (tapas) and from Him sprang into 
existence Sudms ever doing hard work. In a similar 
mdinner did krodha and manyu { Q.nger ) arise from the 
Highest Lord and from Him did arise men full of anger. 
The same applies, of course mutatis mutandis^ to other 
hh^vas. 

From the Lord arose the * mental entities ' of the 
nature of qualities and from the Lord Himself arose men 
and other animals as well as beings possessed of those 
qualities. On having thought along this line it would be 
evident that the infinite hhavas that are there in all the 
beings have one and all sprung into existence from the 
Lord. These entities ( qualities ) are, therefore, the 
‘ majesty ’ ( vibhuti) of the Lord. And on this account the 
form of this universe is the universe-form or cosmic form 
of the Lord Himself. 

These qualities constitute the majesty of the Lord 
and this is the skilful display — very wonderful display — -of 
the potence the Lord is possessed of. It has been observed 
in a previous chapter ( Gita VII ) that Vasudeva is every- 
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thing ( ViXsudevaYi sarvam^ verse 19). That same state- 
ment is explained here ( in Gitd X, 4-7 ). ‘ The Lord is 
everything. ' But how ? The answer is : in this way, i.e. 
because from the wish of the Lord, there first arose 
* mental entities * and the totality of living beings possess- 
ed of those mental entities { or qualities ). That ‘ very 
totality beings * is here in the form of all that exists and 
is animate. Hence these are His .vibhuti and this itself is 
His visvar^pa. On this very account has it been stated 
that Vasudeva is all. 

Union with the lord that 

SHAKES NOT NOR QUIVERS. 

( Avikampita Yoga ) 

One who knows this has his union with the Lord 
rendered steady. For * yoga * signifies being united with 
the Lord. When a person knows definitely that hppiness 
and misery, success and failure, fear and absence of fear 
are the bh^v^s of the Highest Lord and that all creatures 
possessed of these bhavas has arisen out of the Lord,, 
whatever be the bhava ( entity, quality ) or bhuta ( being ) 
he is facing, he feels that it is the bhdva of the Lord that 
is there before him. Thus is that person in union with the 
Lord and the union is one which knows no break. For, in 
the eyes of such a person every aspect of the universe is 
but an aspect of the mighty Lord Himself. How can such 
a person be away or separated from the Lord ? On this 
very account is he in possession of a union with the Lord 
that neither trembles nor shakes — 
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(3) The nature of the Steady 
union [ with the Lord ]. 

srVT^ ^ I 

rilr w i^n ii ii 
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‘ Sah avikampena yogena yujyate Gita X, 7. 

This means that he is ever in union with the Lord^ 
Whatever he does, wherever he goes, whatever he thinks 
about, all that will be related to the Lord. This very state 
is named as* avikampitayoga ’ ( * union unbroken * ). So 
long as a person does not know fully and properly that all 
hh^vas are but bhgvas of the Lord, the union he has 
with the Lord would be a ‘ vikampita ’ or ‘ cancala » 
union i. e. union which shakes or is unsteady. But once 
the person knows that all the bh^vas are the bhavas of 
the Lord, and once he knows this definitely, his union 
with the Lord would be * avikampita, avicalita ’ i. e. it 
would be a ‘ sthira yoga ’ { a lasting union, a steady 
union ). To turn next to the fruit of this union — 

I [ the Lord ] am the creator of all. From Me doth 
everything arise. Having known this do the knowing 
ones, possessed of faith, resort to Me [the Lord]. 8. 
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With their mind fixed in Me, with their vital breaths 
too dedicated to Me [ the Lord ], do they helping each 
other know and describing [ Me ], remain ever satisfied 
and pleased. 9. To those who are ev^er in union with Me 
and who resort to [or sing in honour of] Me [the Lord] 
affectionately, I give the [ necessary J possession of 
knowledge. Due to this latter, do they come close to 
Me. lO. With a view to show kindness just to them, do 
1, remaining in the ‘being of their selves ( i. e. their 
intellect ), destroy the darkness arising out of igno* 
ranee by means of the bright lamp of knowledge. 11. 

Ji The Lord creates all, urges all. Having known that as 
a result of being urged by Him are all objects proceeding to 
act as they do should an aspirant be devoted to the Lord with 
his mind full of faith and devotion to Him. He should fix 
his mind on the Lord, dedicate his life to Him, He should 
himself secure the knowledge of the Lord and endeavour to 
impart the same to others. He should sing the glory of the 
Lord and secure joy as a result of setting forth His qualities. 
Those who will thus practise yoga without a break will secure 
from the Lord Himself an astonishing union with intellect. 
By virtue of this latter they would be always in union with 
the Lord, They would not be away from Him even for a 
\noment. In their mind and soul real knowledge will shine 
forth. This will remove their ignorance and enable to have 
achieved everything worth achieving. 3-11. ] 

From the Lord does everything arise. For, He is the 
creator. It is He who brings all things and beings into 
existence. It follows from this that all things in the 
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universe become active in their respective spheres due to 
their being urged or impelled by the Lord. In the entire 
universe that lies spread before us, there is not even a 
■single object that may have started its activity in a mann- 
er absolutely free from all control, entirely apart from the 
urge of the Lord. It has, therefore, to be known and known 
definitely that any activity seen in the universe has to be 
traced, back to this Lord, who is ‘ one, ’ and ‘ without a 
second * ( advitiya ). 

When it is clearly known that the fundamental cause 
of all kinds of activity is the Highest Lord, an attitude 
full of faith, devotion and confidence, confidence that 
shakes not in respect of the Lord is developed and such 
knowing devotees ever remain devoted to Him. 

They fix their mind and thought on Him. They con- 
centrate all their attention on Him or perhaps it is better 
to say that their attention is ever concentrated on Him, 
For, as there is nothing apart from Him, v^herever their 
mind would have itself fixed, or whatever it will be drawn 
to, it would be realising the existence of the Lord only. 
AVhatever ‘being* or ‘ existence ' presents itself to them, — 
as that is a ‘ being ' or ‘ existance ' of the Lord only and 
as they are seeing the Lord Himself everywhere, their 
mind is ever steady in respect of i. e. fixed on the Lord 
only. 

Their lives are dedicated to the Lord. Their lives are 
sacrificed in order to carry out His sacred mission. This 
obviously means that the entire life of the devotees is 
2 
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devoted to the fulfilment of the mission of the Highest 
Lord. Their life has no meaning on its own account. They 
do not lead it for themselves. It attains significance 
because it is a lite dedicated to the worship of the Highest^ 
The devotees are only too glad to court death while 
carrying out the Lord's mission. 

They think about the astonishing power of the Lord. 
They know this divine power and try to enable others to 
know the same. They consider it their duty to impart this 
knowledge to others and it is just on this account that 
they go on instructing others in this way. They keep on 
speaking about the knowledge of the divine truth or the 
Lord’s essence. They go on expounding the same 
at full length and they try in such a way as to ensure that 
men would be in a position to know the divine quali- 
ties. It is just this sort of singing the glory of the L,ord, 
just this song of the divine qualities that gives them high- 
est joy and gratification. 

Yogins all the while 
( Satatayogmah. ) 

Those who know as stated earlier the divine essence of 
the Lord, those who impart instruction to others regarding 
the same, those who take delight in just this act of know- 
ing and helping others know the essence divine, those whose 
mind is ever devoted to the Lord, those whose lives are 
dedicated to Him, those whose entire being — in all its 
aspects viz., mind, speech and body — is ever full of the 
Lord, are called yogins who are yogins all the while i. e. 
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“ perennial yogins " ( satatayogmah ). For, it is the life 
of these persons alone that has become full of yoga ( asso- 
ciation or union with the Highest ). Yoga all the time, 
yoga uninterrupted is what they alone have mastered 
Whatever be their condition, their yoga continues. It is 
never interrupted. They love the idea of offering them- 
selves in service to the Lord and with their minds full of 
affection they ever practice this yoga. Or perhaps it would 
be better to say that this yoga continues to be practised 
and carried out by them quite naturally. 

The mind of these perennial yogins is ever associat- 
ed with this yoga. Their mind is not as though attracted 
to any thing else. Consequently they are always close to 
the Lord, they attain the Lord in the fullest sense of the 
phrase ‘ attaining the Lord. * Their mind and soul remain 
close to the Lord in such a way as never to be removed 
from Him. And even supposing their mind and soul are 
removed, whither else would they go. For, wherever they 
go the Lord alone is present. 

This is called ‘ hiiddhiyoga. ’ One who has secured 
this ‘ buddhiyoga ' is ever in union with the Lord. The 
Lord is ever full of compassion for him. These perennial 
yogins arc worthy of the compassion of the Lord, People 
say that in the mind and soul of such persons the Lord is 
ever there, ever aioahe. The fact is that the Lord is never 
asleep. He is awake all the time. But it is only those who 
have their mind and soul associated with the divine, it is 
Dnly these persons of mighty prowess that realise the Lord’s 
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( 4 ) In which aspects ( lit. * beings* 
* existences * bhavas ) of the Lord 
should the Lord be meditated on ? 
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being there awake in their mind and soul. If the Lord 
be thus realised to be awake always in one’s mind and 
soul, pure knowledge begins shining in one’s intellect and 
on this light of pure knowledge having shone forth, igno- 
rance is destroyed in no time. On the destruction of igno- 
rance having thus taken place, an aspirant secures libera- 
tion or final beatitude. 
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On having heard this exposition from the lips of the 
divine Lord, Arjuna began to try to regard the Lord as 
present everywhere. In his endeavour to regard the Lord 
as present everywhere, certain doubts presented them- 
selves to his mind. Ar juna is expressing the same in the 
presence of the Lord. Let us too turn our ear to Arjuna’^ 
doubts : 

Arjuna said-You are the highest Brahman, high- 
est place and the holiest. All sages have continued to 
describe you as eternal, the prime God, birthless, all- 
pervading and the Highest Person. And the divine sages 
N^rada, Devala and Vyasa too say the same and you 
too tell me the same thing. 12-13. Whatever you tell 
me, O Kesava, I regard as true. Gods or demons know 
not, O divine one, your nature. 14. O best of persons ! 
Creator of beings I Lord of lords ! And master of the 
world ! you yourself know your self. 15. Give me a full, 
description, therefore, of the divine forms of majesty 
( vibhuti ) with which you have pervaded these worlds. 
16. Meditating on you, 0 yogin, how would I be able t j 
recognize you ? In what aspects should 1 , O divine one, 
meditate on you ? 17. O Janardana, give me again a full 
description of your yoga ( association with skill ) and 
of the many forms of your majesty. Even after having 
heard thus nectar [ — like description ], there is not 
[ enough ] gratification for me. 18. 

[ The highest Brahman, the highest abode, the holiest 
form — all are identical. All sages describe that very Lord as 
eternal, divine, first god, birthless, endless or infinite, all per- 
vading and the Main Person. This description which is given 




Bhagfawad-Qita 


22 


Chapter X 


is only true. But none except the Lord Himself is capable of 
knowing His real form or nature. He alone is the creator, 
and master of all bringing all to light. He Himself knows 
Himself .It must be known as to what are the many forms 
of His majesty ( or divine prowess ) by which he covers these 
many worlds and the intervening spaces in between. In what 
aspects, what forms full of majesty should the aspirant 
see, recognize and know Him and ascertain ‘ here in this 
form there is the Highest Lord Himself ? The aspirant 
ought to be able to know this association of the Lord with His 
many forms of majesty. 22-28 ]. 

(12-18) The Highest Lord is Himself called the high- 
est Brahman, the highest abode and the holiest. The term 
“ Highest Brahman means the highest all-pervading, 
powerful principle. The term highest abode ^ ( paramam 
dh^ma ) signifies the best place, the best resort, extensive 
abode. And ‘ the holiest ‘ ( parama pavitra y means exce- 
ssively pure, the highest thing free from adulteration or 
contact with anything different in nature from it. 

This same is called ‘ ^Mvata ' i. e. remaining the 
same always, eternal, everlasting. It is * divija ’ i. e. one 
that is spread in the shining world i. e. in space. It is 
lustrous and supplying light to all. This same is ‘adideva’ 
or the ‘ First God ’ who was there before all others and 
who would remain after all others are destroyed. * Aja ' 
evidently is ‘*a-ja " i.e. without birth, one that is not born, 
ever exists. He is likewise one that causes movement, one 
that impels or urges ( ajati ), He is * vi-bhu * i. e. powerful 
in particular, all-pervading and especially impressive or 
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capable of influencing {prabh^va yukta ).IIq is PuruSa 
i. e. ( puri vasati ) evidently one who dwells in the city 
in the form of this universe, i. e. one who is everywhere. 

All sages, like-wise Nilrada, Asita Devala, Vyasa and 
others too describe this Lord in this very manner. The 
Lord too has a similar description of His own to give here. 
The description given by the sages and that given by the 
Lord are identical. There is no difference of opinion 
between the two. As there is no difference of opinion, the 
description must be considerd as being true to facts or 
genuine. 

All the same it cannot be stated that gods and 
demons know the Lord fully. Because of the mention of 
the demons here, many are likely to have a doubt or a 
difficulty ‘ why should the demons be mentioned here 
as there is no probability that they would secure know- 
ledge about the Lord. Regarding this there is only this 
much that need be stated that gods, ( danavas i. e. ) 
demons, asuras, daityas and the raksasas where all receiv- 
ing instruction in one and the same gurukula. Regarding 
this, the ChfmdogyopaniSad says — 

“ Tad ha ubhaye devasura anububudhire, te ha ucur^ 
hanta tarn atmanam anvicchamo yam atmanam anvisya 
sarvansca loban apnoti. sarvansca kdman iti Indro ha 
eva devanam abhipravavraja Virocano asuranam, tau ha 
asamviddnaueva samitpam Prajapatisabasam ajagma^ 
tuy ‘ Chan. Upa. VIII, 7, 2. 

The passages - means — both gods and demons wished 
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to secure knowledge of the self; for, on knowing the self 
are all worlds and all desires attained. Indra from among 
the gods and Virocana from among the demons stayed at 
the gurukula of Prajapati to master this lore. Both these 
stayed at Praj^ipati’s for a period of thirty two years. All 
this while they where trying to master this lore. Thus 
were gods and demons staying under the roof of one and 
the same educational institution. Hence has this been 
stated here viz., neither gods nor demons know the Lord 
properly. 

The devas are associated with a divine nature ( or 
attitude ), while the asuras are possessed of ^surl may a. 
The culture of either is different from that of the other* 
The aims of either are different. All these traits or 
features which clearly bring out the difference between 
the two are quite obvious. There is, however, no doubt 
that both gods and demons were receiving instruction at 
one and the same educational institution. Both stayed at 
a gurukula with the purpose of finding out the Self. But 
as the daityasy asuras and 7'aksasas were too eager for 
enjoyments, they did not use to stay at the gurukula till 
the realisation of the self. Gods, however, used to stay till 
the time of the realisation of the self. In the gurukula of 
the preceptor Prajapati mentioned above, the asura Viro- 
cana stayed for only thirty-two years. But Indra from 
among the gods stayed there reading for a hundred years. 
Virocana discontinued his education after having passed 
merely the Entrance Examination. Indra from among the 
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gods, however, came out successfully in the next three 
xarrinations and secured the highest knowledge. This is- 
the difference between the asurafi jand the devas. Even 
among the asziras there are some very well known learned 
persons such as Bali, Pralhflda Rdvana etc. There is na 
doubt about their having read as students. On this very 
account has it been stated in this verse of the G^ta that 
neither the gods nor the demons know properly the nature 
of the Highest Lord. 

The Highest Lord is the best among persons. He i& 
the creator of beings. He is the sovereign among all, the 
God of gods i. e. one who supplies light to the ‘ shining 
ones. * He is the master of the entire universe. It is He 
alone who knows Himself properly. 

Though the Lord has pervaded the entire universe,, 
though there is no place where He is not present, at some 
places He manifests h'S prowess more than elsewhere. At 
all places there is the ‘ bhuti * i. e. presence, existence of 
the Highest Lord. But the place where He is especially 
present ( vi-bhuti ) is said to be one where there is his 
md)liuti ( majesty ). This is the difference between 
‘ bhuti * and ‘ vUhlv^ti, * That the Lord is everywhere is 
not known by people. But a place where he is particularly 
or excessively there is a place which is known by people. 
Just as the element of fire is there everywh3re. But as a 
blazing fire, lightning and sun are where its power is 
specially present, the three are called the vi-bhutis of 
.Agni, even so there are some places where the Lord’s 
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existence is particularly or specially felt. It is on this 
account that Arjuna is asking the Lord — ‘By which form^ 
of your majesty are you O divine one ! pervading these 
worlds ? * In fact the Lord is there pervading everything 
down to the minutest dust-particle. It is therefore not 
proper to put such a question as jthis viz., ‘ where is the 
Lord present in particular ? * At more places than one has 
the all-pervasiveness of the Lord been stated so far : 

J^ityah sarvagatah sth^uuh Gita, II, 24. 

In sentences such as these it has been clearly stated 
that He is omnipresent i. e. pervading everything down to 
the smallest particles of earth. Now regarding one who is 
omnipresent the question ‘ where does He get himself 
manifested ? ' is improper. Looked at from this point o| 
view Arjuna’s question is really impertinent or irrelevant- 
All the same ithe question has arisen out of a desire to 
know. And such a curiosity does arise at some stage in the 
mind of those who want to know the Lord. Like the ele- 
ment of fire present everywhere but particularly so in 
blazing fire, lightning and the sun, the Lord is present 
everywhere. There is, however, a point in a curiosity 
regarding Him of the nature * where is the Lord specially 
manifest ? * To an ordinary person there is an infinite 
variety of objects that are perceptible in the universe. But 
the Lord is nowhere perceived by him. For this it is that 
n question has been put here * where should He be 
perceived as particularly manifest ? * 

An aspirant desires to meditate on the Highest Lord. 
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But what should he meditate on ? How can anybody 
meditate on what is omnipresent, invisible, imperceptible? 
For meditation, there must be something concrete before 
the person who wants to meditate. How can that be 
meditated orj, however, which is within the things and 
imperceptible ? Hence has the question been put ‘ In 
what things should we first discern the majesty of the 
Lord ’ ? How can the existence or power of the Lord be 
felt there ? The Lord is formless. This is what all believe. 
In what form should we behold this formless one? In 
what si^e and shape should we concretise this one who 
has neither si^e nor shape ? Where, how and what majes- 
ty of the Lord is there any way ? How should we recog- 
nize or know that ? This is the purport of the question of 
Arjuna under consideration. 

Where is the special or particular manifestation 
(vi-bhuti ) of the Lord ? Where is an association with his 
astonishing power seen ? — This association incidentally is 
one all full of skill as far as we can expect. This question 
has been answered in the first seven verses of this chapter. 
It is only on having heard that, that Arjuna puts this 
latter question with the desire of knowing the answer at 
full length. Lord Sri Kr^na is answering the question at 
great length. Let us, therefore, turn to his words sweet as 
nectar and possessed of the capacity to enable the listener 
to achieve the highest in human life : 
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( 5 ) The special manifestations of 
the Highest Lord- 
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The Divine Lord said-Well ! I shall now tell you 
about my principal manifestations. For, there is no end 
to their expanse. 19 . 0 Qudakesa ( Arjuna ) ! 1 am the 
Self staying in all beings. I myself am the beginning. 
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the middling state and the end too of the beings. 20* 
Among Adityas I am Visnu, among the luminaries I 
am the sun, among Maruts I am Marici and among 
the constellations 1 am the moon. 21. Among the Vedas 
1 am the Samaveda, among gods I am Indra, among 
sense-organs 1 am the mind and among living beings 
1 am sentiency. 22. Among Rudras 1 am Sankara, among 
Yaksas and Raksases 1 am Kubera, among Vasus 1 am 
Pavaka (fire), among the mountains 1 am the Meru. 23 
Know me 0 Partha ! to be the leading among the pre- 
ceptors i. e. tsrhaspati. Among the Generals of armies 1 
am Skanda and among lakes I am the ocean. 24. Among 
great sages 1 am Bhrgu, and among words I am Om 
which is one syllabled. Among sacrifices I am the sacri- 
fice in the form of muttering [ the name of the highest 
lord ], among the steady ones I am the Himalayas. 25. 
Among all the trees 1 am the .\svattha, among all 
divine sages 1 am Narada, among Qandharvas 1 am 
Citraratha, among siddhas ( i. e. those that are spiri- 
tually perfect ) I am the sage Kapila. 26, Know me to 
be Uccaibsravas among the horses, arisen from nectar, 
[ to be ] Airavata among the lordly elephants and to 
be the king among men. 27. Among weapons I om the 
thunderbolt, among tne cows I the wishfulfilling cow. 
I am k^ma the progenitor and 1 Vasuki among the 
serpents. 28. And I am Ananta among thenlgas [ and ] 
1 Varuna among the aquatic creatures. I am Aryama 
among the manes and I Yama amog those that control 
[ themselves ] efficiently. 29 . 1 am Pralhada among the 
daityas^ and 1 Time among those that count. 1 am the 
lord of beasts [ i. e. lion ] among beasts and I Qaruda 
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among: birds. 3O. Among: those that purify I am Wind, 

1 Rama among: those that wield weapons. Among fish 
1 am the Crocodile and I the Ganges among the rivers. 
31. [ And ] O Arjuna ! 1 am the beginning, the middling 
state and the end of what are created, 1 the spiritual 
lore among lores, 1 the Vdcta among those that argue. 
32 . 1 am the [ syllable ] ‘ a ’ among the syllables, I the 
dvandva among compounds; 1 am the time that knows 
no decay and 1 the Sustainer of all with my faces turn- 
ed towards all. 33 I am Death the destroyer of all 
and I the origin of those that are to be. 1 am Kirti 
among women as also Laksmi V 3 k, Smrti, Medha, Dhrti 
and Ksama ( goddesses of Fame, Wealth, Speech, 
Memory, Endurance and Forgiveness respectively). 34 . 1 
am the Brhatsama (the Great S^ma) among the sdmans, 
1 the Gayatri among the metres. Among the months 
1 am Margasirsa and among the seasons I am Spring. 
35. Of those that deceive I am the [ game of ] dice, 
of the lustrous 1 [ am ] the lustre. 1 am victory, [ 1 ] 
determination, and 1 the goodness of the good. 36. 1 am 
the Vasudeva among the Vrsnis, 1 Dhananjaya [i. e. 
Arjuna ] among the Pan 4 avas. .Among the sages likewise 
1 am Vyasa and among poets 1 [ am ] Usanas i. e. Sukra- 
c^rya. 37. Of those that curb 1 am the rod, of those 
desirous of victory 1 [ am ] the polity. ‘ 1 am silence ’ of 
things that are to be kept secret and 1 knowledge of 
those that are possessed of knowledge. 38. And that O 
Arjuna ! which is the seed of all beings — that am 1. There 
is not a being either mo %^ing or otherwise which would 
be without me. 39. O Parantapa ( Arjuna ) ! there is no 
end to my special manifestations that are divine [ by 
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nature ] , This expanse of my special manifestations 
has, however, been set forth by me only with the pur- 
pose of an indication. 40 . 

\_The Lord is the Self of all beings. He is the beginning, 
the middling state and the end of all. He is the seed of all 
beings. There is nothing in the world which is without or inde- 
pendent. of the Lord. All objects have come into being only on 
having received strength from the Lord, There is, therefore, 
the special manifestation of the Lord in everything. If, how- 
ever, only that is to be called as a special manifestation of 
the Lord where there is a special or extra-ordinary display of 
the prowess of the Lord, there would be a number of vibhutis 
of the Lord such as , for instance, the sun among things that 
are shining, the moon among constellations, the mind among 
sense-organs, Cithratha among Gandharvas, the king among 
men, the lion among beasts, Garuda among birds, Rama 
among weapon-wielders , Vyasa among sages. Thus the main 
manifestations of the prowess of the Lord are infinite in 
number. Having seen these manif astations of the Lord and 
known them as such, having further contemplated on them 
ought one to meditate on '.the Highest Lord. The Highest 
Lord ought to be bnownin this way. 19-40 ]. 

( 19-40 ) The divine lord is here setting forth His 
special manifestations ( vi-bhutis ), There is one ‘ bhuti 
which means existence, happiness, victory, wealth, im- 
portance, strength etc. There is another thing called 
* vi-bhuti ’ meaning possession of extra-ordinary power or 
influence, excessive happiness, great coquest of the quar- 
ters, unusual prosperity, special importance, astonishingly 
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great strength etc. The * bhuti ' i. e. existence of the Lord 
is there in the smallest dust-particles, in every object or 
thing for that matter. But the Lord's special existence or 
«xtra-ordinary manifestation men can perceive in a small 
number of things. That number of things is called the 
* vi-bhuti * of the Lord. Of course this is ‘ vi-bhuH * or 
extra-ordinary manifestation from the point of view of 
ordinary men. For, the Lord on His part is the same 
everywhere present with equanimity — ^ 

{!) 'Samam sarvesu bhute^u tisthantam Parame&varam* 

Gita ZIII, 27. 

( “ the Lord who is equally present in all beings 

( 2 ) ‘ Samoham sarvabhutesu ’ ibidt IX, 29. 

( I am the same in all beings or I am present alike 
in all beings. " ) 

( 3 ) ‘ Samam ya^yan hi sarvatra samavasthitam Isi;a- 
ram ' ihid^ XIII, 28. 

( “ Seeing the Lord present alike in all places " )— in 
this way has He been described in the Git^. The Lord 
is there present everywhere. Only men find it difficult to 

recognize Him thus. They thus realize the presence of the 
Lord only in such things as have the Lord specially mani- 
fest in them, extra-ordinarily manifest in them. As the 
Lord is there in everything, everything is His "bhutV The 
number of things in the universe is infinite. The manifes- 
tations of the Lord, therefore, are infinite. On this account 
has this been stated viz.,-— 

3 
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‘ me vistarasya antah ha,sti ’ Gita, X, 19^ 

i. e. ‘ there is no end to My expanse. ’ 

There is no end to the expanse of the manifestation 
of the Lord. For, throughout the length and breadth of 
the universe there are only His manifestations. How for 
can man hope to go in enumerating or counting the same ? 

On this account only the principal manifestations 
are mentioned with the purpose of mere indication. 

The self of all beings. 

The Lord is the Self of all beings and he dwells in 
them all — he has a residence in the heart of all. He is the 
beginning, the middling state and the end of all. As He is 
the beginning, middling state and the end of all, the rela- 
tionf that obtains between Him and everything is deter- 
mind. Saying that he is the soul of every being makes it 
quite clear as to how he exercises influence over all. There 
is not a single thing or object on which He does not 
exercise his influence orlover which He has no sway. But 
due to the incapacity of persons to discern they ask others 
to point out a place where He exercises His control. In 
fact there is not even a minutest particle over which He 
has no sway, and an extra-ordinary sway for that matter. 
On this very account has it been said that those that are 
• bhutas ’ i. e. already existential entities have Him in 
their beginning, middling condition and end. These three 
states of things in fact cover all their states. 

The seed of all is the Lord and His expanse is this 
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cosmos. Evidently the entire universe is His divine mani- 
festation. One, however, who cannot see this and cannot 
grasp His influence, power or sway is here helped to grasp 
the same. It is with this purpose that here a few mani- 
festations are being mentioned by way of an indication of 
the subject-matter under consideration. If readers ponder 
over them, they will be able to know how there are those 
manifestations of the Lord everywhere. 

We now proceed to classify the manifestations men- 
tioned here and to state each class one after the other in 
due order. This will facilitate the work of the readers in 
thinking about these manifestations. To turn to the same ; 

[ N. B. — In what follows the first figure indicates 
the number of the manifestation as contained in the Git^ 
and the last figure indicates the number of the verse in 
which the manifestation is mentioned. This would make 
the task of understanding where a particular manifestation 
of the Lord is mentioned in the GUtl very easy. J 

KSATRIYA MANIFESTATION 


40 Rsmah sastrabhrtam aham X, 31. 

62 Vrsmnam Vasudevosmi ,, 37. 

63 Pandavdndm Dhananjayah „ — ,, 

26 Tiaranam ca narddhipam „ ^ 27. 

30 Sarpdnam dsmi Vasukih , 28. 

32 Anantasca asmi naganam „ , 29. 

35 Pralhadasca asmi daityanam ,, , 30. 


• Among wielders of weapon Rama, among Yadavas 
Krsna, among Paijdavas Arjuna, among men the king. 
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among the serpents Vasuki, among the ndgas Ananta^ 
among the daityas Pralhada—- these are my special mani- 
festations. ’ 

Among all wcapon-wielders, among heroes so to say, 
Rama is the manifestation of the Lord. Among all heroes 
using weapons in the world Rama is particularly strong 
and dominating. It is on this account that among heroes 
it is Rama who is regarded as the manifestation of the 
Lord. In the Vrsni family or clan Vttsudeva or K^Sna 
is the special manifestation. Among the Piliidavas it is 
Arjuna who is the manifestation of the Lord. The extent 
of the domain of influence of each one of these manifesta- 
tions is well worthy of being understood carefully. The 
state of being a special manifestation among all heroes 
using weapons — this is the extent of the domain of this 
manifestation viz., Rama. The importance of Vasudeva has 
the Vrsni clan as its sphere and similarly is Arjuna 
regarded as important among the P^ndava group. Evi- 
dently Arjuna has not the same place among all the heroic 
and weapon-wielding persons in the world as Rclma. On 
having looked into the account of the manifestations in 
this way it would be possible to know that a manifesta- 
tion regarded as important in one sphere is not deemed so 
in another. 

Among men a king is a special manifestation of the 
Lord. But a king is regarded as a special manifestation 
only in the country he governs. He has no authority 
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outside the limits of his own territory. Among sarpas and 
the ndgas Vasuki and Anant^ are the special manifesta- 
tions as they are the kings of the respective groups or 
clans. We have here regarded sarpas and wxgas as two 
human tribes. Others who choose to interpret the terms as 
referring two species of reptiles are free to do so. In the 
Mahahhdrata it has been stated that the Sarpas and the 
Ndgas were two clans of people. In many places these 
have been called serpents too. There can thus be both the 
meanings, every time context being the deciding factor. 
N%a damsels have been married to Arya youths. The 
battle between the Aryas and the Sarpas too has been 
described. On this account have we treated the terms 
under consideration viz, Sarpas and Nagas as referring 
two groups or clans of human beings. Vasuki was the 
ruler of the Sarpas and so was Ananta that of the N^gas^ 
In this land called Bhdratavarsa there were kingdoms of 
Taksaka, Sarpa and N^ga tribes. The names TaksaSil^, 
Ndgptir are reminiscent of the times when the kingdoms 
must have been flourishing. 

Daityas too were a human tribe. As the tribe perpe- 
trated cruel deeds it became the object of hatred. 
Pralhada was a king of the Daityas, As he was sattvika 
( good, virtuous ) by nature, he has been considered as a 
manifestation of the divine Lord. As long as Pralhada 
occupied the throne there were no battles fought between 
the Aryas and the Daityas. Peace reigned supreme in the 
world. On this account is Pralhada regarded as a special 
manifestation of the Highest Lord* 
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Women ( or female ) manifestations 
52 Kirtih Srlh Fa* ca narhmn Smvtih. Medhd Dhvtih 

Ksamci X, 34. 

“ Among women, Kirti, Vak, Smrti, Medha, 
Dhrti and K^ma are the manifestations of the Lord. ” 
These words are not indicative of fame etc. But these 
were female divinities called by their respective names. 
Kirti, SrJ, Smrti, Medht?, Dhrti, Pusti Sraddha Kriya, 
Lajja and Mati were the ten daughters ( Mah^bhdrata 
Adiparva, Ch. 66, 13-14 ) of DakSa. Five among these — 
the first five — have been enumerated here. The following 
is the description of these divinities as it can be gleaned 
from ancient works : — 

1 Kirti — a daughter of DakSa Prajapati ( Vide Maha- 
bharat, Adi, 66 ), the eldest queen of king Priyavrata 
( Ganesh 2/32/13 ). She was extremely devoted to duty. 

^ 6n-Daughter of Bhrgu and Khy^ti. Bhrgu gave her 
away to Visiiu. She is the same as Laksmi arisen out 
of the Milk-Ocean. LakSmi-Narayana, Sri Visnu are 
considered the model of husband and wife. 

S Vak — Daughter of the sage named Ambhrna 
( Egveda X, 125 is‘ seen* by her ). A female sage. An 
eminent daughter in the family of ‘knowers.’ A woman 
possessed of brilliant thought. 

4 Smrti — Daksa’s daughter and the religiously 
wedded wife of the sage Agiiirasa. 

5 Medha — DekSa’s daughter married to Dharma. 
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6 Dhpi — ^Wife of the sage named Dharma. Wife of 
a Rudra named Manu. 

7 EBamOj — DakSa's daughter, wife of sage Pulaha. 
Brahmadhana’s daughter. 

This is an abridged account of the women as can be 
gathered from ancient works. It is not necessary to dilate 
on the matter. As the women enjoyed a place of eminence 
among those ladies that were renowned for their dutiful- 
ness ( or religiousness ), they are included in the list of 
the manifestations of the divine Lord. The point to be 
grasped here is that these are names of women and not 
mere personifications of fame etc. It would be wrong to 
think that as only these seven women are mentioned here, 
in the ancient history of the Aryas there were just seven 
eminent women. For, here the manifestations of the Lord 
are enumerated in brief. It is not improbable that among 
women there were many more manifestations of the 
Lord. 

BRAHMANA MANIFESTATIONS 

13 PuYodhasam ca mubhyam mam viddhi Pattha 
Bxhaspatim X, 24. 

21 Devarfindm ca ?{aradah ibid, 26. 

65 Kavlndm Usana kavih ,, , 37. 

16 Maharsinam Bhiguh aham ,. ,25. 

23 Siddhanam Kapilah munih ,, , 26. 

64 Munlnam api aham Vyajah „ , 37. 

‘ Among preceptors I am the main vi^, Brhaspati, 
among divine sages I am Ntlrada, among poets ( in fact 
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learned men ) I am U^anas, among great sages I am 
Bhrgu, among those who have attained spiritual perfection 
I am Kapila, and among sages I am Vyasa — these are the 
Brahma^a manifestations of the Lord. 

Brhaspati is the welknown and eminently clever 
preceptor of gods. Similarly the one called asl‘Kavi U^ana’ 
( learned U^ana ) is the reputed preceptor of the Daityas 
known otherwise as Sukracarya. He was in possession of 
the SanjivanJ ( life bestowing ) lore. Sukra had mastered 
this yoga-lore extremely useful for military protection- 
Narada is the universally respected sage, ever helpful to 
curb the wicked and ingenuity incarnate in collecting 
news regarding happenings in all the three worlds. Kapila 
is a sage who had attained a high position as a philosopher 
and Vyasa is the celebrated author of great works like 
the Mahabharata. By reason of the greatness each was 
possessed of these came to be included in the list of the 
manifestations of the divine lord. None can ever hope to be 
regarded as a manifestation of the Supreme unless he or 
she has shown some extra-ordinary capacity or unless 
he or she has achieved something exceptionally great. 


Manifestations among gods 


6 Devanam asmi Vasavah 

X. 22. 

49 Dhata aham visvatomukhah 

.. . 33. 

1 Adityanam aham Visnuh 

.. . 21. 

2 Jyotisam Ravih ammman 

— , . 

9 Rwdranam Sankaras ca asmi 

X. 23. 

39 Pavanah pavatam asmi 

31. 
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3 Martcih Marutam asmi 

... 22- 

32 Varunah yddasdm aham 

... 29* 

24 Senamnam aham skandah 

... 24. 

11 Vasuriam Pavakas ca asmi 

... 23. 

4 Tiaksatrarxam aham sasi 

... 22. 

29 Prajanas ca asmi Kandarpah 

... 28. 


Manifestation among the manes 


33 Pitrnam Aryama ca asmi, X, 29. 

MANIFESTATION AMONG YAKSaRAKSASES 
10 Vittesah Yaksaraksasam, X, 23. 

Manifestation among Gandharvas 
22 Gandharvanam Citrarathah X, 26. 

Among gods, Indra, Dh^ta with his faces on all sides, 
ViSnu among the Adityas, the sun among those possessed 
of lustre, Sankara among the Rudras, Pavana ( wind ) 
among those that purify, Marici among the Maruts, 
VaruT;ia among the aquatic creatures, Skanda among the 
Generels, Pavaka ( fire ) among the Vasus, the moon 
among the constellations, the projenitor Ktlmadeva 
Aryama among the manes, Kubera among the Yaksara- 
kSases; Citraratha among Gandharvas — all these are 
manifestations in divine beings. 

There are 33 gods in all, eleven here on the surface 
of the earth, eleven in the mid — region and eleven in the 
heavenly world. Eight from them are Vasus, eleven are 
Rudras and twelve are Adityas. Thus this number comes 
to thirty one. These are besides Indra and Prajapati. Thus 
the total number of gods is thirty three whatever be the 
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way in which they are counted or enumerated. These 
manifestations are included among these gods. Here there 
are classes other than that of gods such as the manes, the 
YakSas, the RakSases, the Gandharvas. The rest of the 
manifestations listed above are from among gods. The 
special manifestation among the manes is Aryama, that 
among the Gandharvas is Citraratha, that among the 
YakSas and RakSases is Kubera. 

Manifestations belonging to all nations 
( or countries ). 

Many consider Aryama and Kubera to be gods. In 
the Gita, however, in the present context, they are said 
to be from the group of the manes and from that of the 
YakSa-RakSases respectively. There is no doubt regarding 
RakSasas, Vanaras, Daityas, Asuras, Devas, Pitrs, Kin- 
naras, Bhutas and Aryas having been tribes of men. If 
these are to be connected in a general way ( or roughly ) 
with various countries or regions of our own times, they 
can thus be indicated. Russia is the country of the RakSa- 
ses, near the Danube is the Danavadesa, Assyria is the 
Asuradesa, Trivistapa is the region of the Devas, the 
Himalayan range is the region of the Gandharvas, Kinaur 
is the region of the Kinnara tribe, Bhutan is the region of 
the Bhutas and finally Aryavarta is the region of the 
Aryas. This is how the regions are generally understood. 
There is, however, no difficulty in identifying some of these 
regions even to-day as they hold the same [ old ] names 
in our times. 

Just as to-day the Chinese, the Japanese, the Russians, 
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the Turks, the Europeans, the Americans, the Africans 
and the Bharatiyas are different groups or tribes each 
having its own ‘ culture, ’ even so in the days, of the 
Mahabh^rata war, the tribes mentioned in the earlier 
paragraph were staying in regions named above. The only 
point to be noted by us is that in the Gita there is an 
enumeration of the special manifestations among many 
tribes staying in different regions. 

The enmity between the Devas and the RakSasas is 
well known. The number of conflicts between the Bhutas 
and the Aryas is by no means small. From the account of 
the Sarpa-satra ( sacrifice where Sarpas were the 
victims ) readers can easily get an idea of the enmity 
between the Sarpas and the Aryas. There can not be any 
the least doubt that all these tribes hailed from different 
regions and had different ‘ cultures ’ of their own. All the 
same Sri Krsna has mentioned special manifestations of 
the Lord among Aryas and RakSasas, Bhutas as well as 
Devas alike. Though the tribe of the Devas was on friendly 
terms with the Aryas, if an Arya aspired to attain Indra-- 
hood by performing a hundred sacrifices the Devas used to 
cause a number of obstructions in his efforts. Saiikara, 
Gaije^a, Brahma, Surya and other Devas — quite a large 
number of them indeed-conferred boons on many RakSa— 
sas. As a result of the boons thus received, the latter 
became full of insolence. The result was that all the three 
worlds were plunged into misery — that of the nature of 
abject slavery. This would give a good enough idea regard* 
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ing both friendship and enmity as they obtained in thesa 
tribes. It is certainly not to our present purpose to trace 
the history of all these tribes in full. Suffice it for us to 
note that these tribes are different from each other and 
yet the Gitafelra has regarded all of them as having mani- 
festations of the Lord among them. 

Like R(lma, Krsiia and Arjuna the manifestations of 
the Lord among the Aryas, there are manifestations of 
the Lord in the tribes on enemical terms with the Aryas 
such as the Daityas, RakSasas and Sarpas too. They are 
Pralh^da, Kubera and Vasuki respectively. This is the idea 
conveyed by this part of the chapter. Similarly even to-day 
just as we can find divine manifestations among the 
Aryas, we can find them among the Chinese, the Japa- 
nese, the French, the Englishmen and in the inhabitants 
of other countries. 

The principle of the manifestation of the divine Lord 
applies to all lands and all tribes. It is not restricted to 
any single country or group of men. On this account we 
see manifestations of the Lord as much among the 
Buddhists, the Christians and the Mahomedans as among 
the followers of the Aryan faith. The view-point of the 
Git^ is noble and all-pervasive. This is what has to be 
conveyed here. While thinking about the vibhuti-yogcL 
this is the stand point that must be maintained. Other- 
wise a number of persons will be led to think that the 
manifestations of the divine Lord are confined to Bhdrata- 
varSa and the Aryan faith only. Anybody that is thinking 
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in this way would better give up this wrong line of think- 
ing for the simple reason that it is much too narrow to be 
accepted by the Gna. Looked at from this stand-pointy 
there is nothing wrong in our regarding Prince of Bismark 
of Germany, Napolean of France, Tolostoy of Russia, 
Wordsworth of England, Sa^ankamanu ( Tutankhamen ) 
of Egypt, Confucius of China, I to of Japan as manifesta- 
tions of the Supreme. Nor do we want to maintain that 
only these should be regarded as manifestations of the 
Highest. The GJta point of view is that those that are 
rightly ‘ vibhutis * are reckoned as such. When this point 
of view is adopted, the secret of Gita is well grasped. 


Manifestation of the supreme lord 

IN THE EXCELLENCES OF THE EXCELLENT. 


68 Jnanam jnanavatam aham 

X. 38. 

45 Vadah pravadatdm aham 

.. 32. 

69 Maunam caiva asmi guhydnam 

„ 38. 

66 Dando damayatam asmi 

ibid 

58 Tejas tejasvinam aham 

X, 36. 

61 Sattvam sattvavatam aham 

n * » 

67 asmi jigisatdm 

X, 38. 

59 Jayah asmi 

X,36. 

60 Vyavasayah asmi 

*» »» 

57 Dyutam chalayatcim asmi 

•» •> 


“ Knowledge of those who know, argument of those 
who argue, silence of secrets, punishment of those i. e. 
employed by those who curb or rule ( others ), lustre 
of the lustrous, the goodness of the good, polity of 
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those who secure victory, triumph of the triumphant,, 
determination of the determined, [ game of ] dice of 
those that deceive — these are the manifestations of the 
Highest Lord, ” 

Best Knowledge, a flawless style of arguing, closely 
guarded secret which never leaks, efficient use of the rod 
for administration, best strength, best polity, best victory, 
best determination or resolve and cleverest deception 
[ of the enemy ] these excellences are the manifestations 
of the Lord. Naturally the excellences are seen to be 
resorting to excellent persons in various walks of life. At 
the beginning of this very chapter ( up to verses 4-5 ) it 
has been stated that buddhi^ asammoha, k^amdy satyU^^ 
dam(i\ iama^ sukha^ duYikha^ bhava (origination), abhU,va 
( merging ), bhaya^ abhaya^ ahims^^ samat^^ tapa^ 

dcina^ ya^a^ ayaia are entities or qualities associated with 

living beings. That same statement has been explained 
here. The explanation takes the form as is indicated ia 
what follows — 

[ Chapter X 4-5 ] [ Ch. 7, 9, 10, 16, 17 ] 

1 Buddhi Buddhih buddhimatam asmi 

VII, 10 

2 Jnana Jnanam jnanavatam asmi 

X, 38 

3 Asammoha ( Niscayah ) Vyavasayah asmi „ — „ 

4 Ksama Tidrinem Ksama X, 34 

ICsama ( daivisampat ) XVI, 3 

5 Satyam Satyam ( daivi sampat ) .,2 

6 Damah Dandah damayatdm asmi X, 38 
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7 Scimah 

S'amah (daivi sampai) XVI.l 

8 Sukham 

Daivi sampai vimoksaya ,, 5 

9 Duhkham 

lOBhavah ( utpattih ) 

Aham adis ca madhyam ca 

X, 20. 

•» 2 

Vdbhavas ca bhavisyatam X, 34 
Y accapi sarvahhutanam bijam 
tadaham X, 39 

Bijam mam sarvahhutanam 

VII. 10 

1 1 Abhavah 

Bhutanam antah eva ca (jaham) 

X, 20 

Mtiyuh sarvaharas ca ( aham ) 

X, 34 

12 Bhayam 

( Dyutam chalayatam asmi 

X, 36 )* 

13 Abhayam 

Abhayam ( Daivi sampai ) 

XVI. 1-3 

14 Ahimsa, 

Ahimsa ( „ „ ) „ 

15 Samata 

Samah aham sarvabhutesu XI 29 

16 Tustih 

17 Tapah 

Tapasca asmi tapasvisu VI, 9. 

18 Danam— 

Dane sthitih sat iti cocyate 

XVII, 28 

29 Yasah 

20 Ayasa]} 


Some four words have not been explained and some 
bhCivas ( entities, qualities ) have not been mentioned. 
But neither the absence of explanation nor that of the 
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mention need be regarded as a serious defect. For, the 
bh(Xvas of the Lord are infinite and here only a few are 
mentioned by way of mere indication. Only a few of them 
have been explained. Thus, to cut the long story short, 
the hhtivas^ the qualities or the excellences that are seen 
in living beings are a special manifestation of the Lord. 
One in whom these bhavas, qualities or excellences have 
become manifest too can be regarded as a manifestation 
of the Lord. 

By way of an example — the quality of knowledge is 
a manifestation of the Highest. One who ‘ knows * or is 
possessed of knowledge too is, therefore, a manifestation 
of the Lord. A very fine way of arguing free from any 
fault ( or fallacy ) is a quality of the Lord. One who is 
able to argue in the most flawless and effective manner 
therefore, is a manifestation of the divine lord. Victory is 
a manifestation of the Lord. One who is victorious, there- 
fore, is likewise a manifestation of the Supreme. The same 
holds good of other qualities and other persons possessed 
of them. 


Manifestation in the sphere of 

KNOWLEDGE ( LORE ). 


44 Adhy^tmavidy^ vidydnUm 

X, 32 

46 Aksar^ndm ‘ a ’ kcirah asmi 

33 

17 Gir^m asmi, ekam aksaram 

23 

5 Veddridm Samaveddb. asmi 

„ 22 

68 Brhat’S^ma tathCi s^mtmm 

35 

54 G^y^tn chandas^m aham 

?|— If 
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47 Dvandvah s^mdtsikasya ca X, 33 

18 YajnRn^m japayajnah asmi X, 25 

“ Among lores the spiritual lore, among syllables the 
syllable ‘ in the sphere of speech ‘ Om *, among Vedas 
the Samaveda, in the singing of Samans the Brbatsama* 
among metres the Gayatri, among compounds the ‘ Dvan- 
dva ’ and among sacrifices that in the form of muttering 
( the name of the Lord ) are the special manifestations of 
the Lord. ** 

Spiritual lore is a special manifestation of the 
Supreme. Those who are ‘ Brahma-knowers * ( those who 
have realised Brahman ) are, therefore, a manifestation of 
the Supreme in so far as they are in possession of the 
spiritual lore. As the Samaveda as well as the Brhatsama 
are manifestations of the Lord, an excellent Sama-singer 
[ or a skilled person in the sphere of chanting Samans ] 
too is a manifestation of the Highest. As * Japayajna * is 
a manifestation of the Lord, those who very well mutter 
the name of the Lord and thus perform a kind of sacrifice 
are manifestations of the Highest. 

The Cosmic aspect op the Syllable 
‘A' 

Among syllables the syllable * a * is the Lord’s mani- 
festation. This manifestation has been mentioned here in 
order to show the all pervasive nature of the Lord. It is 
the syllable * ^ ’ itself that has got itself manifested in the^ 
form of other syllables. ‘ A ’ is as though the root and 
the rest of the alphabets a pervading aspect of the same. 

4 
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Id thw very manner the oneafesaW Parame^vara has got 
Himself manifested in divers forms of the coanos. Like 
the universe being the cosmic aspect of the Lord, language, 
is the cosmic aspect of the syllable * n. ' On having grasped 
the similarity between the two it would be possible to- 
know hew the cosmic aspect of the Lord is there in the* 
universe. This is a very fine means to know the cosmic 
nature of the Lord. Readers should meditate on this cosmic 
form or aspect of the syllable * a ’ and thus endeavour 
thereby to realise the cosmic form of the Highest Lord. 

In the field of compounds the dvandva compound » 
a manifestation of the Lord. It has been shown here that 
entities or aspects opposed to each other stay together. 

S'awa 4 aife—( saw + as* the staying of many in one 
place. 

Dvandvah = the battle or conflict with each other of 
those who are staying together. 

The two terms bring out meanings opposed to each 
other. One brings out the state of coming together. The 
other brings out the state of remaining apart. ‘ Dvandva 
in 8<ma>sa ' means conflict between those that stay to- 
gether. Now it is interesting to watch what is going on in 
the universe : Unity in diversity and diversity in unity i.e. 
one in many and many in one— this is what is seen in the 
universe. This very thing or state is brought out by 
* dvandva in scmUisa' The hidden meaning has thus to be 
understood on deeply cogitating over the matter under 
consideration. 
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Manifestation among beasts anp birds 


28 DhenOnam asmi kamadhuk X, 28* 

24 Uccais srvasatn aivmim 

Viddhi mam amrtodbhavam X. ZJ^ 

25 Airdvatam gajendrdt)am X, 27. 

37 Mrgdnam ca mrgendrah aham . 30, 

38 Vainateyas ca pabsinhn ibid 

41 Jhasanhn makaras ca asmi X, 31. 


•* The wish fulfiling cow among the cows, Uccaih* 
^ravas among the horses, Airavata among the elephants^ 
lion among the beasts, Garuda among the birds, crocodile 
among fish — these are the vibhutis of the Lord. " By ihe 
wish-fulfiling cow is meant a cow that yields milk at any 
time it is wanted, a cow that does not kick the milker etc 
Uccai^^ravas * is a horse that comes from beyond the 
sea, one called the Arabian horse or * Arva. ’ In fact the 
word *Arab’ and the word * Arv^ ’ are the same (with some 
phonetic changes ).The ‘ Airavata ' elephant signifies the 
white elephant available in Burma. All these are mani- 
festations of the Lord as they are possessed of an auspi - 
cious excellence not possessed by other animals of thei^ 
species. 

Manifestations in inanimate ( steady ) things. 

12 Meruh sikharinim aham X, 23. 

19 Sthh^aranam Himalayah „ , 25. 

20 Asvatthahi sarvavrbsanam ,, ,26. 

‘ Among these possessed of peaks the mountain Meru, 
the mountain Himalaya among the steady ones, the A^va- 
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ttha tree among all trees, — these are the manifestations 
of the Lord. Both the Meru and the Himalayas appears 
specially impressive by virtue of their beauty and 
height. Among trees the A^vattha holds a special position. 
Hence are all these the vibhutis of the Lord. 

Aquatic manifestations 

15 Sarasam asmi sagarah X, 24 

42 Srotasam asmi jahnavi X, 31 

“ Among lakes the ocean and among rivers the Gan- 
ges are the Lord's manifestations. '' The importance of 
both these is evident. 

Manifestation in the sense-organs 
7 Indriyanim manas ca asmi X, 22 

" Mind, among the senses, is the manifestation of the 
Lord. For it is only their mind that enables people to 
secure salvation. It is only their mind that otherwise 
keeps them fettered. Mind alone makes people happy or 
otherwise. 


Manifestation in weapons, 

27 Ayudhariam aham vajram X, 28. 

The thunderbolt is the manifestation of the Lord 
among weapons. For, that is the best of all weapons. 

Manifestation in birth & in death. 

51 Udbhavas ca bhavisyatam X, 34. 

50 Mrtyuh sarvaharas ca aham ,, — ,, 

34 Yamah samyamatam aham X, 29. 
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Birth, death and Yama among those that curb or 
control will " — these are three other manifestations of the 
Lord, Birth and death are the bhdvas patent to us in this 
world. They arise from the Supreme Lord. In them is seen 
the extra-ordinary skill of the Lord. Through them is the 
miraculous power of the Lord known by us. The word 
* Yam * is here evidently conveying the idea of control, 
curbing i. e. keeping under one’s own sway. Utpath ( ori- 
gination ) s(^ynyamana i, e. dh^rai^a or sustenance and 
wasa ( destruction ) are the bhavas seen everywhere 
Origination, maintenance and destruction arise from the 
Lord alone. On Him is dependant the very existence of 
the universe. 

Manifestation in the form of Time ( KALA ). 


48 Aham eva dk^yah kalah X, 33. 

36 Kalah kalayatam aham „ , 30. 

55 Masanam Margaiirsoham X, 35. 

56 Rtunam Kusumakarah „ — ,, 


“ Time which is exhaustless, time of those who count 
or better ‘ measure, * MargaiirSa among the months and 
Spring among the seasons — these are the Lord’s mani- 
festations. '' Later in chapter eleventh too is this stated — 

Kalah asmi lokak^yakrt prvrddhah Gita, XI, 32. 
i. e. * I am Kala bringing about the destruction of 
the worlds. ’ That passage too is referred to here with 
advantage. 

The seed and the expanse 
70 ca api sarvabhutanam bijam tad aham Arjuna X, 39 
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43 Sarganam adih antas ca madhyam ca eva aham 
Arjuna X, 32, 

8 Bhutdnam asmi cetana, X, 22. 

“ The seed ( root-cause ) of all animate beings, their 
origination, maintenance and destruction, as well as their 
cetana or consciousness are the manifestations of Kvara. " 
When the origination, maintenance and destruction of all 
are referred to, the entire universe is in a way included in 
the reference. For, the characteristic of the Lord viz, 
that is His manifestation which has an origination, main- 
tenance and destruction is applicable to all things under 
the sun including the sun. This, therefore, is the number of 
vibhutis mentioned here. We have divided them in four- 
teen groups and the manifestations have been assigned to 
one or the other of the groups as shown below : 


7 manifestations 
1 manifestation 


6 

15 

10 


manifestations 

i» 

9 > 


8 

6 

3 


tt 

U 


19 


2 


9t 


among KSatriyas. 

„ women 

( here there names of seven 
women ) 
among Brahmarias 
„ Devas 

of the nature of 
excellent qualities, 
in lores. 

among brids and beasts, 
among those that are 
* steady ’ ( stKavara ) 
in water as their abode 
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1 manifestation 
1 

3 manifestations 



fl 


>1 


among sense«'Organs 
„ weapons 

in birth, existence and 
destruction. 
o{‘Time’( Kala) 
of origination, rnaintenance 
and annihilation. 


There are in all seventy manifestations that are 
•enumerated here. Having counted the seven vibhutis 
among women mentioned here we can say that there are 
in all Twenty six manifestations stated in Git(7 X. Besides 
there are some vibhutis mentioned in the seventh chapter 
of the Gita. Those too can be well taken into account 
here. For, a consideration of all is helpful to a proper 
meditation. We, therefore, state thoje vibhutis too in 


what follows : 

1 Punvah gandhah Pithivyam VII, 9 

2 Rasah aham apsu „ , 8 

3 Tejasca asmiVibhivasau ,» » 9 

4 Prabhdsmi SasHsuryayoh „ , 8 

5 S'ahdah khe „ 

6 Pranavah sarvavedesu 

7 Paurusam nrsu ,, — „ 

8 Jlvanam sarvabhutesu „ , 9 

9 T apas ca asmi tapasvisu „ 

10 Buddhih buddhimatam asmi VII, 10 

11 Tejas tejasvimm aham „ — „ 

12 Balam balavatdm asmi kimariga vivarjitam VII, „ 

13 Dharmaviruddhah bhutesu kamah asmi VII, 
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14 Bljam mam sarvabhutanam viddhi Partha 

sanatanam VII, 10,. 

15 Ye ca eva sattvikd bhavah rajasah 

tamasas ca ye Mattcih eva iti tan viddhi VII, 12 

‘ Odour in the element of Prthivi ( earth ), taste in 
that of water, ( lustre or ) light in that of fire, the bright- 
ness of the sun and the moon, sound in ether ( aia^a ),. 
pranava ^Oyn'k^ra in the Vedas, manliness ( or mascu- 
line vigour ) in men, life among the animate beings, the 
austerities of the ascetics, the intelligence of the highly 
intelligent, the lustre of the lustrous, the strength of the 
strong without the enjoyment of objects of desire, sexual 
desire not opposed to Duty ( dharma ) or better in strict 
consonance with Duty, the seed eternal of all beings and' 
the entities which are r^jas and tamasa through- 

out the universe, — all these are manifestations of the 
Lord. ” Pranava^ life ( pvana ), austerities or penance^, 
sexual desire ( kdma ), and seed ( blja ) are stated in the 
tenth chapter too. The rest are different from what we 
get in chapter X. If readers take into account all these 
vibhutis when they are thinking of them, they would have 
the best possible understanding of vibhuti-yoga ( Lord’s 
possession of vihhuti's ). What is intended to be conveyed, 
is that the readers should take the contents of chapters^ 
VII and X together in respect of the vibhiatis. 

It would be wrong to think that there are only these 
manifestations that the Lord is possessed of and that He 
has none others than those enumerated so far. For, this 
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(6) The nature of Lord’s 
Manifestation 

TO ii ii 

«rf^^ f% i 

fero 5r*Tct. n n 

qw II 

enumeration is merely by way of an indication ( uddeia^ 
tah proktah) and it is by no means an exhaustive account 
of the vistara i. e. extent of the special manifestations 
( vibhutis ) of the Lord. How then can the manifestations 
of the Lord be recognized by us ? There is every likelihood 
of this difficulty or doubt presenting itself to the mind of 
the readers. In order to solve the difficulty or remove the 
doubt the Lord further states — 

Whatever thing is possessed of grandeur, beauty 
and whatever is lofty ( urj'itam ), do you know that to 
have arisen from a portion of my lustre 41. Or what 
use is it to you, O Arjuna ! to know this entire expanse ? 
[Know that] 1 have pervaded this entire universe with, 
a portion of my own. 42. 

[ Wherever there is grandeur^ beauty, and loftiness ( or 
impressiveness ), there is a manifestation of the Lord. This^ 
is the characteristic ( or definition ) of ' vibhuti , ' Or the 
basis of this, vibhuti can he known or recognized wherever it 
exists. There is no need, however, for expatiating on the: 
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matter. It is enough to know that the Lord has pervaded the 
whole expanse of the universe by just a portion of his 
own. To know this much is to have adequate knowledge in 
this matter. 41-42 ]. 

( 41-42 ) There are three characteristics which help 
us know where it is that there is the manifestation of the 
Lord and where it is not. Wherever there is extraordi- 
nary grandeur, exceptional beauty or unusual loftiness or 
impressiveness or strength, it can be concluded that there 
is the Lord’s manifestation. On having considered this 
indication of the presence of the Lord’s manifestation it 
would be easy to know what is a vihhuti ( or what is not 
a vihhuti ). Whether the vihhuti be in men, in things that 
move not, whether it be in our own country or in some 
other country, there are the three criteria wherewith to 
decide whether vihhuti is or is not present in any place 
( under consideration ), Readers should' devote thought to 
this characteristic or these charactristics of vihhuti so as 
to be able to recognize the same wherever it maybe 
found. 

Where there is neither grandeur, nor beauty nor 
again loftiness (or impressiveness or prowess), where there 
is poverty, deformity ( ugliness ) and weakness, — there 
is no Lord’s manifestation. This would help readers distin- 
g;uish such places as are having a manifestation of the 
Lord associated with them from such others as have no 
such manifestation associated with them. 

It is quite likely that some would raise a doubt at 
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this juncture to this effect : In the Glt^ context where it 
was stated that the deception practised by those who 
indulge in the game of dice is a manifestation of the Lord 
( vide G5ta X, 36 ), there certainly cannot be any trace 
of either grandeur or beauty or loftiness ( or impressive- 
ness, prowess ). How can dice then be a manifestation of 
the Lord ? The answer to this question is that those who 
practise deception almost as a profession have a variety 
of means wherewith to cheat others. But according to the 
Gita, the game of dice is the only means which is associ- 
ated with the highest — though it may be the worst — 
amount of deception. On this account has dyuta been 
given a place in the list of vibhutis. 

This should be understood in much the same manner 
as the case of the thunderbolt which is stated in the list 
of manifestations of the Lord because it is the most des- 
tructive among destructive weapons. The idea is that the 
grandeur, beauty or strength in deception which is there 
in [ the game of ] dice is not to be found anywhere else 
among means of deception. * All the entities in this world* 
whether sattvika ( good ), rajasa ( active ) or tamasika 
( of the nature of ignorance, sloth etc ) are such as have 
arisen from the Lord ’ — this is what was stated at Git^ 
VTI, 12. And as the beginning, the middling state and the 
end of the universe is the Lord Himself, it has got to be 
accepted that extreme deception too is a vibhuti of the 
Supreme. As there is excess of deception, the farthest 
1 imit of it indeed, there is vihhutimattva in it. 

A doubt arises here. If the eternal seed of all is the 
Lord ( VII, 10 ) and if the s^ttavika, rajasa and tamasa 
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hh^vas arise from Him only and if He is the beginnings 
the middling state as also the end ( X, 20 ) of all, every- 
thing deserves to be regarded as the manifestation of the 
Lord. It is this very thought or idea that is conveyed by 
the statement that Isvara has pervaded the whole world 
by just a portion of His ( X, 42). The question, therefore?^ 
suggests itself to us * why is Arjuna alone said to be the 
vibhuti among the Paridavas ? ’ If V^sudeva alone is 
the vibhuti among the Yadavas are other brave soldiers 
among the tribe not vihhutis ? This question in fact can be 
said to suggest itself to us regarding every vibhwti. Rea- 
ders should definitely understand that it is true that every- 
thing is a manifestation of the Lord but that this is what 
does not convince everyone regarding its truth. It is only 
on this account that this mode of describing the 
Lord’s manifestation has been resorted to here viz., to say 
that this one is the vibhuti in the class of things or beings. 
Dharraa is a vibhuti of the Lord in the same manner in 
which Arjuna is. But to begin with it was only with a 
view to excellence that vibhiitis were mentioned. Later in 
G^ta XI, it would be stated that the whole universe is a 
manifestation of the Lord. And this itself is the truth that 
has to be grasped. Readers should now prepare themselves 
to behold that universal or cosmic form of the Lord. 

THUS ENDS 

in the glorious mystic Teaching/ sung by the Divine Lord^ 
in the science of the Eternal and scripture of Yoga, 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna,. 

CHAPTER TENTH/ ENTITLED 

Vibhuti- Yoga. 
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Reflection on the tenth chapter 

OF THE BHAGAWAD-GITA. 

Vibhutiyoga 

The tenth chapter of the Bhagavadgit^ is named 
** vibhutiyoga, ’ Here ‘ yoga ' signifies skill while * vibhuti * 
means majesty, splendour ( or beauty ) influence or sway 
exercised. Evidently then ‘ vibhuti'^yoga ' means the Lord's 
prowess full of skill in manifesting majesty splendour ( or 
leauty ) and sway. In this chapter the Gittl is dealing 
with the places where this divine prowess is seen. 

Those who wish to secure spiritual perfection — 
aspirants as they otherwise are called — want to meditate 
on the Highest Lord. So long as the Lord has not mani- 
fested Himself to them, however, how and on what should 
those aspirants meditate ? Merely delcaring that the Lord 
IS all pervading is hardly at all helpful in making Him 
perceptible. The Lord has in fact to be seen with a divine 
eye ( divyam cdksuh ). But what should be done by an 
aspirant so long as he has not attained such a divine eye 
or vision ? The answer to this question is what is given by 
the present vibhutiyoga. In the initial stage i. e. till yet 
the divine vision is attained or the Lord is realised in the 
cosmic form, seeing the majesty of the Lord in the 
universe and meditating on Him is the means to be 
employed. 

That where extraordinary majesty or splendour or 
sway is experinced is the ' vibhuti ’ of the Lord. Worship 
of this ‘ vibhuti * is the worship of the Lord. During this 
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stage viz., that of being an aspirant what should a person^ 
do ? The answer to this question is that he should worship 
any of the many manifestations of the majesty of the 
Lord. He should understand—** here these qualities of 
the Lord have become manifest and in the form of these 
qualities the Lord Himself is becoming manifest to me. 

Idol worship 

Here the principle of idol- worship has made itself 
manifest. Among those that wield weapons Rtlmacandra is 
the ‘ vibhuti ' of the Lord and so is J^ci Krs^ia among the 
Vrsijis. 

Ramacandra is known for a number of excellent 
qualities such as being possessed of valour that knows 
no defeat, being devoted to the legally wedded wife ( there 
being no question of wives ), ever sticking to what has- 
been once stated and emancipating the whole mass of peo- 
ple from domination by outsiders or strangers. Bhagavin 
Sri Krs^a too is possessed of innumerable excellent quali- 
ties. Because of their excellent qualities the two viblMis 
of the Lord far outshone others in their respective life- 
times. Both came to be worshipped while they were yet, 
alive. Both attained unrivalled eminence. 

Similarly there have been manifestations of the 
Lord’s majesty in a number of heroic persons, philoso- 
phers, saints and pundits. Those devoted to the propagation 
of religion, persons possessed of a missionary zeal in the 
spread of religion in India have assigned places to these in 
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stl6h ai way that they cattie to be regarded as worthy of 
worship. The root of idol-worship current according to the 
Hindu faith lies in this worship of vihh^ti^ in this ‘ hero* 
worship^ * This is what the readers should well grasp at 
this Stage. Whatever has been possessed of unusual 
majesty, splendour and prowess has been deemed worthy 
of worship. That is why Hindu idol-worshippers worship 
BbavSni, Sankara, Ga^e^^a, Visnu and other divinities^ 
Hundreds of buildings have been erected in a spirit of 
devotion to these vibhutis all over this land of Bharata 
and abroad. All these were heroes in times of yore. These 
manifestations of the Lord’s majesty destroyed the 
enemies of the people and made the latter happy* This 
was how they enabled people to experience the divine 
sway or prowess. Accounts of these i« e. their life -stories 
are available in the Parana works even to-day. Readers 
should search out such accounts and understand the 
achievements standing to the credit of the vibhutis as 
these achievements led to the highest possible good of the 
people in the midst of whom the great onco lived, moved 
and bad their being. 

Among men of eminence about whom we learn from 
history there is no vibhuti that was not devoted to the 
welfare of all people or all beings for that matter. To the 
laudable task of bringing about the good of all beings did 
all these devote their life. No wonder that they are re- 
garded as manifestations of the divine Lord Himself. 

This explains why cows are worshipped why, the 
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Pippala tree, the Bunyan tree, the Ganges, the ocean and 
^be Him^llayas came to be worshipped. They came to be 
worshipped for the simple reason that they came to be 
included in the list of manifestations divine. Cows as well 
as other beings and things — all that moves and moves 
not — -are extremely useful to man. It is this usefulness 
that indicates or better proves the importance of those 
things and beings. Thus it is that the cult of worship in 
respect of them originates. * How should a divinity be 
worshipped ? * — is an independent question to be answered 
separately. We are concerned here with only this viz.* 
showing why an attitude full of reverence for the many 
things and beings mentioned above originates in men. 
The mode of worship differs from individual to individual 
according to the difference between the general condition 
of one person and another. Though the modes of worship 
may differ, there is the same spirit of devotion, the same 
attitude of veneration everywhere. A cow is worshipped 
in a way diflerent from that in which a learned person 
is worshipped. But in either case there is the same spirit 
of reverence present in the mind of the worshipper. 

It has been stated in the Glvi ( vide Chapter V, 18 ) 
that the presence of the same Brahman be realised in a 
learned Brahma^a, a cow, an elephant and a Caijd^la. 
This means that an aspirant has to realise that all these 
are vihhutis of Brahman, manifestations of Brahman. As 
it is very difficult to attain this attitude of equanimity all 
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of a sudden, it has been stated that one who is a learned 
person specially distinguished for his philosophical know- 
ledge, one who has attained eminence on account of his 
feats of unusual bravery, a cow that yields more milk than 
others and is very docile, a dog that is possessed of 
excellent qualities alone be regarded as the Lord's mani- 
festations. Once a person learns to see the presence of 
the Lord in such eminent beings, once this practice 
becomes a habit — which incidentally is second nature — 
he would be in a position by degrees to read the presence 
of the Lord in every thing. Evidently then it is the prac- 
tice of reading the presence of the Lord in eminent things 
and beings that has been taught through the vihhutiyoaa 
and the practice is laid down as a preliminary to seeing 
the Lord everywhere — in all things and beings. 

The Lord has pervaded the entire universe by just a 
part of His. All existences — rvijasa and tiifnasa 
have arisen out of Him, Whatever objects are seen in 
the universe have Him as their source, stay and end. It is 
the Lord Himself who stays in all beings in the foim of 
their souls. Pleasure, pain and all other similar things 
arise from just the Lord. There is nothing under the 
sun, including the sun, to cut the long story short, which 
is not related to the Loid or which exists independently 
of the Lord, It follows then that there is the presence of 
the Lord in every thing big or small. The present chapter 
deals with only such manifestations of the Loid as indi- 
cate His presence in them in a special way or in an extra- 
ordinary measure. 
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It is hardly necessary to dilate on the matter. For 
the next chapter viz the eleventh is devoted to this very 
theme viz vi^va-ttfpa-dar^atta i. e. the Lord showin gHis 
cosmic form. Everything related to the theme would be 
dealt with at length in the next chapter. The reflection 
on the contents of the tenth chapter may well be brought 
to a close here. As it is the cosmic form of the Lord that 
IS to beset forth in the following chapter and as the con- 
tents of that chapter are sure to help the readers see the 
Lord in the universe, here, there and everywhere, a per- 
usal of the contents of the eleventh chapter would enable 
the reader to achieve all that is worth achieving. There 
is no point, therefore, in unnecessarily delaying the consi- 
deration of that chapter. The sooner we embark on such 
a consideration the better. 


Here ends the Reflection 
ON THE Contents of the 
Tenth Chapter. 
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IN THE Tenth Chapter of the 

BHAGAWADGITA 

From the lord alone do all 

EXISTENCES ARISE. 

“ Bliddhi ( intelligence ), knowledge, freedom from 
delusion, forgiveness, truth, control of the mind as well as 
body, happiness, misery, origination, destruction, fear, 
freedom from fear, ahimsd or non-injury, equanimity, 
satisfaction, penance, gift, good name or a bad one, 
( X, 4-5 ) as well as punishment, polity, silence ( ibid, 38 ), 
lustre, victory, strength ( sattva ) ( vide X, 36 ), discussion 
or argument, the philosophical lore or better spiritual lore 
( adhj/ntmavidyCi )( see X, 32 ) manliness, life, austerities, 
desire and all other things sattvika, rajasa and tamasa 
arise from Me alone — tbe Lord. " Having realised this, 
these must be mastered. For, as the Lord hath said Him- 
self • they are under My sway, not I under theirs ’ ( see 
G?ta VII, 12 ). 

Having kept this knowledge ever alive in one's mind, 
one has to keep all these things under sway ( VII, 12 ). 
One ought never to be swayed by them. 
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THE ELEVENTH eHHPTER 


Vis’varupadzirs’ana 

Yoga- 

( 1 ) Destruction of illusion through 
Spiritual Knowledge 

TW II K ii 
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Arjuna said — The hig^hest secret called ‘ adkyatma ' 
( spiritual knowledge ) ‘ which you have -imparted to 
me in order to favour me, — by that secret here my delu- 
sion has been destroyed, i. The origination and destruc- 
tion of beingfs have I heard from you at g^reat length, O 
[Lord]possessed of eyes like lotus-petals and [similarly 
have 1 heard from you ] ’ your inexhaustible greatness 
(lit, ‘high-souled-ness ).2. Thus in this manner in 
which you have spoken about yourself, O highest Lord, 
do I wish to see your form of the Lord. 3. If you think 
that to be what can be seen by me, then O Lord, 
Master of Yoga, show me your form that knows no 
exhaustion. 4. 
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[ On securing spiritual knowledge one has one's own 
illusion removed. By knowing how the entire aggregate of 
things have come into being, how they exist and get them- 
selves destroyed, and by grasping how in these three states 
of things origination, existence and^destruction it is the 
Lord's own prowess that is manifested, it becomes evident 
as to how it is the Lord's own miraculous power that is thus 
functioning. Having seen the mighty functioning of the 
great prowess there arises in the heart of men a desire to see 
the form of the Lord directly. Human beings ought to try as 
far as is possible to perceive this indestructible form of the 
Self. Only on seeing this form does a man secure all that is 
worth securing. 1-4 ] 

( 1-4 ) This eleventh chapter of the BhagawadgltcT 
is the most important of all its chapters. For, the goal of 
the Vaidika Dharma, or that of the Gita Dharma, the 
object of the Manava Dharma, the destination sought to 
be reached by men is expounded in it. In it has the 
aspirant achieved what he has for long been desirous of 
achieving. The way in which other aspirants will be able 
to reach the goal too is contained in this chapter. In other 
words the entire process by which an aspirant can realise 
his goal has been set forth here. The aspirant can secure 
all that is worth securing if he faithfully follows the 
instruction given here. On having understood well the 
contents of this chapter there remains naught else that 
need be known or secured or seen. This chapter has been 
set forth by the ‘ GUa-preceptor ' with a view to make 
the highest favour to the pupil. This is the highest kind- 
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ness of the preceptor. On having grasped this chapter 
well, the pupil has his delusion removed for all time to 
come. This is the unique importance of the chapter under 
consideration. Readers have, therefore, to read the same 
very attentively. 

By reason of the secret spiritual knowledge imparted 
so far by the divine Lord to Arjuna, the latter has his 
delusion removed. In a like manner all readers who would 
carefully go through the earlier chapters and who would 
ponder on the contents thereof, would have their delusion 
altogether removed. There is not the slightest doubt 
regarding this matter. 

How the entire aggregate of beings comes into 
existence and how it gets itself destroyed, how is the 
same maintained, — all this has been set forth at full 
length so far. To read or hear this, to think of and medi- 
tate on this account of the origination, maintenance and 
destruction of beings enables a person to understand the 
unrivalled greatness of the Highest Lord. In the tenth 
chapter (verses 2-11), in the ninth chapter (verses 4-10), 
in the eighth chapter ( verses 18-22 ) and in the seventh 
chapter ( verses 4-14 ) — thus at several stages so far — have 
the origination, maintenance and destruction of the uni- 
verse been described and thus has the greatness of the 
Lord been brought out in ways more than one. 

The description given here is true to facts. There 
cannot be any doubt about the matter. This greatness of 
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the Lord is indescribable, inscrutable and uninferable. 
Only a part of it has been described here. Having known 
this much of the Lord’s greatness, it is only natural that 
there should arise in the heart of the aspirant a longing 
to know the real form or nature of the Lord. A desire of 
this very kind arose in Arjuna’s heart. The Lord used to 
stay with Arjuna all the time, and to do everything 
necessary for the latter’s benefit. It is His own greatness, 
His own power that is seen by us in this way. As Arjuna 
understood this he was very much dismayed and he began 
thinking to himself — ‘ O joy ! if this beautiful two-armed 
form that is before me belongs to this very God of gods, if 
this greatness which is at once unrivalled and inscrutable 
is His possession, His real form must be extra-ordinarily 
miraculous indeed ! Why should I not seek to see the 
same ? Here the divine Lord is obliging me in a thousand 
and one ways. Why should He then not show me the 
** Lord's Oion Form ” ? Having thought so Arjuna began 
addressing himself to the Lord in a manner all full of 
humility — ‘ If it is possible to see your form, the Lord's 
Oion Form, I have desire to see the same; kindly show it 
to me. ’ 

The Lord was ever ready to favour Arjuna in all 
ways that were possible ! He, therefore, began to describe 
His own form to enable Arjuna to grasp it. Let us too try 
to grasp that form. 

Here it need specially be pointed out to the readers 
that they should pay attention to the words used at this 
stage : 
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He Paramesvara ! te aisvaram rUpam drastum icchami 
3. Yaditat may^ drastum ^kyam (tarhi') tat tram me 

avyayam ztmdnam darsaya ’’ 4. 

i. e. ‘ O Lord ! I have a longing to see your form. If it 
1)6 possible for me to see it, show your inexhaustible 
nature ( or form ) to me. ’ 

Here there are only two longings : ( 1 ) to see the 
form of the Lord and ( 2 ) to see the inexhaustible Self. 

There is a slight difference between the two desires. 
In one there is the eagerness to see the form of the Lord 
and in another there is the longing to see the inexhaustible 
Self. Now the inexhaustible Self is wellknown to be form- 
less, iramodifiable, without colour, without body. This is 
not an object of the eyes ( na tatra caJcSuh gacch^ti ). It 
has been stated that the eyes reach not there. Here there 
has been shown a longing to see the one that cannot be 
seen. In the second case, there is the desire to see the form 
of the Lord. Here the term ru'pa brings out that what is 

referred to is what falls within the range of the eyes, 

is an object of the eyes — and the term leaves no room for 
doubt about the matter. The purpose in expressing both 
the longings is this viz, to bring out that ( 1 ) this one is 
called the inscrutable, imperceptible ( formless ) Self and 
that ( 2 ) this same Self becomes possessed of form and 
qualities. Evidently the purpose at the back of Arjuna's 
mind is that one who is the concrete ( murto ) and the 
.abstract ( amurta ) Brahman should be manifest. 

Here the terms ‘ aiSvar^m rupam ’ and ‘ avyayam 
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( 2 ) The diverse forms of the Lord 
and the divine eye ( or sight ) 
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(Xtm^na7n ’ are singular in number. Hereby is brought out 
the desire to see the existence of the Lord ( or the power 
of the Lord ) which is there one and whole, entire, un- 
broken something and true in nature. The desire in 
Arjuna's mind is the desire to see this unbroken, one, 
whole and entire form. Readers should well grasp this 
very important purport of the passage. Here there is no 
desire to see the many or diverse forms of the Highest 
Lord. The one, unbroken, whole and entire form of the 
inexhaustible Self — a desire to see that is what is brought 
out here. Readers should, therefore, very carefully under- 
stand the purport of Arjuna's words and then proceed to 
consider the Lord's reply to him. The form which the 
divine Lord is now setting forth is as follows : 


The divine Lord said — See, O son of Prtha ! my 
forms of many kinds possessed of diverse colours and 
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sizes ( or outlines ). — hundreds and thousands [ of 
them ] 5. See, O descendant of Bharata, Adityas, Vasus' 
Rudras, Aswins and Maruts likewise; [ see here ] many 
astonishing: thing^s never seen before. 6. See here, O 
Cudakesa, the entire world along: with the movable and 
immovable [ parts of it ] situated in one place here in 
my body and [ see ] whatever else you desire to. 7 
You would not, however, be able to see with these eyes 
of yours. 1 shall confer on you divine eyes ( lit, sig:ht ) 
[ with them ] do you see my yoga prowess that belongs 
to the Lord. 8. 

[ There are hundreds and thousands of forms of the 
highest Lord, forms of diverse kinds, colours or complexions 
and sizes. They are all around us. They are the Adityas, 
Yasus, Asvind, Maruts etc. In these there %s something asto- 
nishing, something miraculous, something infinitely surpris- 
ing, The entire world — movable and immovable alike — and 
all that may be there besides these — the whole aggregate of 
things and beings is there contained in the body of the Lord. 
In the body of the Lora all these have become one or bettey 
uniform. Men can see the diverse forms such as the sun, the 
moon etc with their eyes, T^one can see, however, as to how 
all these different things and beings have attained unity here 
in the body of the Lord, Human eyes are incapable of seeing 
this. It is, therefore, necessary to have divine eyes (or divine 
sight, divyam caksuh ) to be able to see the non-difference 
in difference, this unity in diversity. Only when these divine, 
eyes would be secured would it be possible for one to see the 
universe-form of the Lord and only in this universe-form of 
the Lord would the person thus possessed of divine eyes 
experience the divine yoga ( or the Lord's yoga ). 5-8 ]. 



Bhagawad-Gita 


10 


Chapter XI 


( 5-8 ) ( Aisvaram rupant drasUm icch^mi ) ‘ I 
have the desire to see the form of the Lord. Also 
( avyayam atm^7iam darmya ) ‘ show me the inexhausti- 
ble, indestructible Self. ' This was what Arjuna wanted 
to say, Kvara or the divine Lord and the inexhaustible, 
indestructible Self are identical. That is one only without 
a second. Arjuna desires to see the form of this Self which 
is one without a second. Arjuna had come to the definite 
conclusion that there can be only one form of the Lord 
and that the Lord would show the same to him by some 
device or other. 

This then was Arjuna's desire. The answer given by 
the Lord on having heard this question of Arjuna is a 
matter well worthy of consideration. To proceed to the 
same dialogue between the divine Lord and Arjuna: 

Arjunax Divine Lord ! I wish to see the indestructible 
form of the Self of the Lcrd. Be pleased to show it to me. 

Bhagaw'^n ftri Kvsna : See these, O Arjuna !-thesun, 
Vasus, Rudras, Maruts, Asvind — all these in their hundreds 
and thousands, all lustrous, multi-coloured, of many sizes 
and shapes. See these diverse surprising forms here — these 
are all just My forms. 

Arjuna is desirous of seeing the ( one ) form of the 
Lord. His question is at once straight and simple. That 
I^vara may have thousands of forms was not even so 
much as imagined by Arjuna. He had not the least idea 
about it. There is only one Lord; so He must have only 
one form. This was Arjuna’s notion. Having guessed 
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Arjuna’s notion aright the Lord says with the purpose of 
dispelling hisdoubt-“The Lord has hundreds and thousands 
nay lakhs and crores of forms. All these— the sun, the 
moon, the constellations, wind, water, clouds etc are the 
infinite forms of the Lord. Here there are infinite Adityas. 
The Aditya of the heavenly luminaries nearest us is there 
before us in the space by day. There are millions of such 
Adityas in the space, though further removed form us. All 
those suns are but the form of the Lord. All these are 
Vasus i. e. Prthivi, Agni, Vdyu, AntarikSa ( midregion ), 
Dyau, NakSatras, the moon and Aditya ( see Satapatha 
Brahmana XI, 7, 1 ) or according to another account 
contained in the Visiju Purana there are eight Vasus. 

[ Vide — Dharo Dhrtivasca Somasca Ahascaiv^nu 

lonalah 

Pratyu^asca Prabhdsasca Vasavo^tati iti sinrtd\ ] 
Dhara i. e. Prthivi or the Earth, Dhruva i.e. the Pole-star, 
Soma i. e. the moon, Ahah i. e. day, Vayu i. e. wind, 
Pratytisa i. e. the sun and PrabhOsa i. e. light — these are 
the eight Vasus. They are called Vasus because they help 
all dwell {vas — to dwell ). All these Vasus are forms of 
Isvara. 

All Rudras likewise i. e. all prtnxas are the Lord's 
form. The clouds that appear and rumble in space too are 
Ihe Lord’s form. The Maruts i. e. all forms of wind too 
His form. The Alvins i. e. the twin stars are but the 
Lord’s form. All the surprising things, everything causing 
astonishment or amazement are the Lord’s form and they 
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belong to the indestructible Self. There are all sorts of 
surprising things that have filled this universe. Think of 
the importance of the sun or of the movements of animate 
beings or the might of water or the productivity of Earth, 
there are millions of astonishing things that take place in 
this universe every moment. All these astonishing things, 
these extraordinary happenings are but the Lord’s own 
form. The many colours, forms, sizes, shapes, unprece- 
dented happenings that are seen here are the bh^vcts of 
the Lord — aspects or parts of the Divine Being. There is 
nothing here that does not belong to the Lord. Evidently 
the entire universe — movable and im-movable parts of it 
alike — is the Lord’s form. 

Arjuna wishes to see the one ( or single ) form of 
the one Lord. His query makes this quite clear. But the 
answer given by the Lord makes it quite clear that the 
Lord has infinite forms. Naturally Arjuna is surprised to 
listen to this reply of the Lord. He began wondering in 
his mind. ‘ How can the one Lord have these infinite 
forms ? There is such a diversity and even mutual opposi- 
tion in this world that to regard all the entities ( things 
and beings ) as aspects of one and the same Self is very 
difficult. How can fire and water be the forms of the same 
Lord ? How can day and night be the aspects of the same 
Self ? Can birth and death be the aspects of the same 
Master ? Are friend and foe identical ? How can one 
believe that the infinite variety of things and beings in the 
universe are the but the form of one, single-essenced 
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sad-cid-^nanda Lord ? How can this be possible ? Know- 
ledge and ignorance, heroism and cowardice, nobleness 
and miserliness, mercy and persecution — how can these 
be forms of one and the same Lord ? 

That there should have arisen such a commotion in 
Arjuna’s mind is but natural. Having seen Arjuna thus 
perturbed in his mind the divine lord says with the pur- 
pose of enabling Arjuna to understand the difficulty — 

‘ iha mama dehe sacaracaram kvtsnam jagat ekastham 

pasya ’ ( 7 ) 

“ See the entire world — animate as well as inani- 
mate-situated in My body, staying there as one-formed 
and steady something." Here there are no separate pieces 
or bits. There are no differences. All is one-formed ( or 
uniform ). All diversity has here been reduced to unity. 
Thus is the Lord’s reply to Arjuna’s query to be related 
to the query. Thus is the coherece of the reply to be un- 
derstood. Though Lord ^rJ Krsna mentioned his diverse 
forms in the beginning. He told Arjuna to understand 
them as uniform and not multiform^ as one and not as 
many. The purport of the Lord’s reply is that though from 
the point of view of the ordinary run of men and women 
there are diverse things and beings here, they in fact are 
not different. One must learn to see their unity-of-essence 
in the body of the Lord i. e. in the cosmos. To an ordinary 
eye it is diversity that is apparent. To the divine eye the 
diversity is not real. It sees the fundamental unity the 
oneness of-essence of all these which are but the form 
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of the one Lord. 

By way of an instance from every day experience 
we may refer to the different classes of Indians viz 
Hindus, Muslims, Christians etc. But all these are Indians 
or Bharatiyas. Thus regarded they are one and not many. 
When we think of them as sons of this land of Bharata, 
all other differences vanish. When concentrating our 
attention on differences, the oneness-of-essence of them 
all viz., ‘ being BharaHyas * disappears. We see in our body 
our eyes, ears, hands, feet, belly and etc. As so many 
limbs of the body they are different. But even in the pre- 
sence of these diverse limbs of the body, there is the same 
T’-sense, consciousness of the same person which is there. 
This • I-sense, ’ this factor which unifies all apparent, 
differences cannot be gainsaid. In the unity of this T-sense’ 
all differences get themselves merged. The ‘many’ become 
‘ one.’ To refer to another instance of the same kind: There 
is the bullock cart which as a bullok-cart has its many 
parts, viz., the wheels, spokes, the rope etc. When we look 
upon these parts individually, they are separate things. 
But when they are viewed as constituting the bullock- 
cart, there separate existence as wheels or as spokes or 
again as rope vanishes. When we separate the wheels, the 
spokes, the ropes, the pins etc we are convinced of the 
separate existence of many things in one bullock-cart. 
Here too the experience of separate things or parts is the 
ordinary way of looking at things. The experience of the 
cart or the chariot which is the necessary consequence of 
the unification of the diverse parts, the capacity to read 
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the presence of one unbroken whole and entire entity 
despite the many parts is the function of the divine eye. 
The two instances are cited with the purpose of indicating 
as to how the consideration underlying them has a univer- 
sal application. Readers should try to read the one in the 
many in the manner thus indicated. Bhagavcln Srt Rrsnia 
is imparting to Arjuna this very instruction. He is conferr- 
ing on Arjuna this very divine sight. 

As soon as this divine sight is secured one will be able to 
realise that there is the same principle, identical principle 
that is present in the infinite variety of things, nay that 
there is in fact no diversity at all, that the self same prin- 
ciple has become all-formed in the shape of diverse things 
and beings and has thus presented itself to people. This 
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is what can be realised by one possessed of the divine 
sight. This is ‘ divine sight* that Arjuna secured. To turn 
next to the very interesting description of how Arjuna 
secured this divine sight and how he saw the universe-form 
or the cosmic form of the Lord — 

Sanjaya said-* O king [ Dhrtarastra ! ] having said 
so, Sri Krsna the great Lord of yoga showed to Arjuna 
his highest ‘ Lord’s form. ’9. [It was ] possessed of 
many faces, many eyes and full of many surprising 
sights, endowed with many ornaments that were 
glistening and having many weapons. 10. [ Likewise it 
was ] having many shining garlands and garments on, 
with material full of divine fragrance applied to it, full 
of everything astonishing, infinite and with faces on 
all sides, ii. If the lustre of a thousand suns were to 
rise in the sky, that would be similar to the brightness 
( or refulgence ) of that high-souled one [ i. e. Lord ], 
12. Arjuna saw there in the body of the God of gods the 
entire world, divided in many ways, situated in one 
place. 13. Then he being full of astonishment and with 
his hair standing on their ends bent his head low 
before the God and with hands folded said — 14. 

[ Bhagavan Sri Krsna conferred the ‘ divine sight * on 
Arjuna and showed him His 'Lord's form.'There were many 
faces, many eyes, many sights, a number of ornaments, a 
variety of weapons, many flowers and garlands, many 
garments, many kinds of sandal and other ointments, and 
a whole wonderful variety of miraculous things associated 
with it. Jiot only this, the faces of the body were turned in 
all directions. The lustre of the form was like that which 
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would be displayed by a thousand suns burning bright in the 
sky. The entire world having got itself divided in many ways 
and forms was seen unified and one-formed in it, Arjuna 
was amazed to see the sight. He had hair standing on their 
^nds. He bent his head low before the Lord with His cosmic 
form and with his hands folded he said — 

(9-14) If readers would consider this portion carefully 
they would understand clearly that here all that has been 
stated is this that the Lord conferred on Arjuna the 
divine sight. ’ There is nothing at all stated as to 
how He gave it to Arjuna or as to what the ‘ divine sight ’ 
was. There is no indication of the nature of the divine 
sight here. That * divine sight ’ is kept concealed here. 
Readers naturally must be eager to know what this divine 
sight was and it, therefore, becomes necessary to consider 
to some extent what the divine sight must be like. 

Here the description conveys to us that the ‘ divine 
sight ’ was conferred on Arjuna only. Now if this was 
conveyed to Arjuna secretly, if the Lord told Arjuna 
about it having drawn very near Arjuna’s ear so as not to 
allow any one else to hear what He was saying, if none 
else heard it, how did Sanjaya get an understanding of 
the cosmic form ? For, Sanjaya is giving this description 
after having himself seen the cosmic form. That there is 
no possibility of the cosmic form being seen in the absence 
of the divine sight has been declared by the Lord Sri 
Krsna Himself. On this very account was He full of corn- 
passion and on this very account did He give Arjuna, 
2 
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* divine sight. * If there was any possibility of the cosmic 
form being seen even without the divine sight. Arjuna 
stood the chance of visualising it the most as he was 
Bhagavan Krsna’s dear friend. This clearly brings out 
that even the dear friend of Lord Krsria could not see the 
cosmic form till he was blessed with the divine sight. 
That others would not be able to see the cosmic form so 
long as they have not secured the ‘ divine sight ' follows 
as does corollary a theorem. Under the circumstance a 
doubt presents itself to our mind viz., ‘ how was Sanjaya 
able to see the cosmic form ? ' Th's must be considered at 
some length. 

At the time of the commencement of the battle the 
divine Vyasa had told Sanjaya ‘ whatever would take 
place oh the battle-field ypu will know. ' In keeping with 
this means which was kept at his disposal Sanjaya must 
have secured the knowledge that Arjuna had as soon as 
the latter was granted the divine sight. Or as the conver- 
sation between Bhagavan Sri Krspa and Arjuna took 
place in such a way as to make it possible for all that 
were around them to hear it, as there was no special 
restraint exercised by the Lord .)ver his voice, Bhagawad* 
Gita could be known by all and the holy sage viz Vy^sa 
could write it down. The granting of divine sight is 
included in all this and hence it is only natural that San- 
jaya should have received the necessary knowledge at the 
hour of Sri Krsna*s bestowing the divine sight on Arjuna. 
At the commencement of the battle was the Bhagavad- 
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Giid imparted and at that very time was divine sight 
granted and hence was all this known by Sanjaya at that 
moment. Evidently Sanjaya too came to know the * divine 
sight ’ or secured the ‘ divine sight * in much the same 
way in which Arjuna secured it. 

Sanjaya was able to see the cosmic form of the Lord 
precisely because he had secured the ‘ divine sight ’ and 
he described the whole scene to Dhvtarastra in the very 
way in which he ( Sanjaya ) had seen it. It is difficult for 
us to say whether DhrtarSStra did or did not see the 
cosmic form of the Lord. For, he was not possessed of 
even ordinary sight. He was not endowed with the oo'ver 
to see. And to be able to see form the possession of eyes 
is absolutely necessary. The difference between the 
average sight and divine sight is only this much that the 
former enables men to see the difference in form of things 
and beings while the latter makes it possible for them to 
see the unity of form in apparent diversity. Now this 
seeing is possible for those alone who have eves . And 
hence though Sanjaya tried to explain to Dhrtarastra 
the divine sight and the cosmic form, the blind Kuru 
chief must not have been able to see the cosmic form 
directly. 

Here it would be wrong to think that only Sanjaya 
had the good fortune of seeing the cosmic form. Many 
heroes that were there present on the battle-field saw the 
cosmic form and were full of apprehension. This is what 
is stated subsequently ( Vide — verse 23 ): 
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Rupam mahat te bahu-vaktranetram 
Mahabeho bahu-bahu-urupadam 
Bahudaram bahudahstrabar^tam 
Drstva lokah pravyathitah tatha aham, 23. 

* The manner in which I have become full of appre- 
hension on having seen in this cosmic form many eyes, 
many arms, many thighs, many feet, bellies and jaws, in 
that very manner all these people here have been full of 
apprehension on having seen this form.* From this 
utterance of Arjuna we are led to conclude that in the 
battle-field Arjuna as well as other soldiers saw the 
cosmic form directly and that Sanjaya too saw it directly. 
Arjuna among these secured the divine sight from the 
divine Lord himself. Sanjaya heard that instruction 
imparted to Arjuna and grasped the purport thereof and 
experienced the cosmic form accordingly. There now 
remains only one question and that is ‘ how did the 
other brave soldiers there secure the sight of the cosmic 
form ? * 

A consideration of this event shows that the conver- 
sation between the Lord and Arjuna took place in no 
subdued tone. That must have taken place in such a tone 
that some hundred persons or so in the vicinity must have 
easily heard it. As a result whatever Arjuna asked and 
whatever Lord Sri Krs^a told him by way of a reply, 
even other brave soldiers who were present there on the 
battle-field must have been able to hear. Thus Arjuna 
was the main listner and Sanjaya was a listner who knew 
secretly everything about the battle. Thus it was that 
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Sanjaya understood the GItd!-message. Now the heroic 
fighters that were there about the chariot of Arjuna too 
listened to the divine one’s instruction carefully and with 
utmost curiosity. As a result they too mastered the philo- 
sophy of the divine sight vi;z., of reading unity in diver- 
sity. But for this, there is no other reason why those other 
brave persons on the battle-field should have been full of 
apprehension on having seen the cosmic form. 

The Divine Sight 

Here, there is no doubt as to the divine Lord’s having 
imparted to Arjuna the * divine sight. ’ That was heard 
by Sanjaya and as Sanjaya was very highly endowed 
with intelligence he knew the principle or essence of 
the divine sight. There cannot be any the least doubt 
about this. For, at the end of the ‘ Song Celestial ’ he i$ 
again saying — 

‘ Tat ca samsmrtya samsmxtya rupam atyadbhutam 

Hareh 

Vismayo me mahan rdjan hrsyami ca punah punah 

Gita, XVIII, 77. 

Having recalled to my mind that form of the divine 
Lord again and again, I am very much amazed. " It is not 
to be understood that Sanjaya saw the cosmic form only 
at that time. He kept on recalling the same to his mind 
even afterwards. So indelible was the impression left on 
Sanjaya 's mind by the cosmic form of the Lord. 

What is the device whereby a man can see the cosmic 
form of the Lord ? In the whole of the G?t(S everything 
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regarding the philosophy of the Lord has been told. But 
the account regarding the divine sight though referred 
to, has not actually been set forth in detail by the divine 
Vyasa. What must have been the cause of this ? What 
was the difficulty experienced by Vyasa in putting down 
on paper the knowledge of the divine sight though the sag® 
transmitted to later generations the whole divine song ? 
One feels that for the sage who gave us the text of the 
entire song of the Lord, it was by no means difficult, let 
atone impossible, to convey to his contemporaries and 
successors the knowledge of the divine sight. But even 
after having given the text of the line — 

** *divyam dadami te caksuh ” 

( I give you the divine sight ), the device whereby 
divine sight can be secured has not been stated. Why was 
so important a matter left out ? What must have been the 
motive behind the omission ? This is a very serious ques- 
tion and one that deserves to be considered coolly. 

We for ourselves feel that Vyasa has not left this 
matter out. Certainly he did not forget to explain this. 
But the reason for not writing about it here is this that 
Vyasa has already written about this and he did not 
consider a repetition of it well worthy of being made. 
What Vyasa wanted to state only briefly or better what 
he wanted to touch here and what he has already fully 
expounded, we are citing at this juncture for the benefit 
of the readers who would consequently understand the 
matter very easily. That subject matter regarding * the 
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divine sight ’ is as follows : 

‘ VdsudevaJi sarvam ' Bhagavad Gua VII, 19. 

‘ Everything is [ just ] the highest Lord 1 ’ Whatever 
Exists here is the Lord. How should this be realised ? How 
Can this be experienced ? The answer to these questions 
is given in the following words : 

‘ Bhumiraponalo vayuh kham mano buddhireva ca 
Ahamkara itiyam me bhinn^ prakrtih astadha. 4. 
Apareyam itastvanydm prakttim viddhi me param 
eJivabhutam mahdbaho yayedam dhdryate jagat 5. 
Etadyonini bhutani sarvanityupadhdraya 
Aham hvtsnasya jagatah prabhavab pralayah tatha 
6. ^ Bhagavadgita, VII, 4-6, 

“ The prakvti i. e. body of the Highest Lord is nine- 
fold and thus is constituted of Earth, Water, Fire, Wind, 
Ether, Mind, Intellect, Ego-sense and the living self ( in- 
dividual self ). From this have all beings arisen. Hence is 
the Highest Lord the creator and the destroyer of the 
whole world. " 

If the body of the Highest Lord is made of these 
nine principles, all places where there are these nine 
principles are undoubtedly the body of the Highest Lord. 
Having well grasped this conclusion readers should see as 
to what things have arisen out of these principles. Thus 
everything is contained in the body of the Highest Lord, 
body which is one whole and entire something, unbroken 
something. Or to put the same thing in a different way, 
all the things in their totality in this universe are the 
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body of the Highest Lord as all those things are contained 
in the same, as all those constitute one whole and entire 
or unbroken entity. 

Or if we look at the matter from another point of 
view, it can be said that the experience we have through 
our nose, tongue, eyes, skin, ears, mind, intellect, ego- 
sense and life, in fact whatever we perceive with these, is 
really the Highest Lord Himself. We smell, bite, see, touchy 
hear, meditate on or think of, know and become conscious 
of through ego-sense, feel by virtue of our life just Him.. 
In other words, we experience but the Lord by all our 
faculties and bodily functions. 

Many readers would be led to ask at this stage — ‘our 
experience of the world through our sense-organs is an 
experience of the nature of bits or pieces; it is not an 
experience of something wbich'is whole and entire, un- 
broken, one-essenced, unbreakable, infinite; the Lord,, 
however, is unbroken, one-essenced, unbreakable and 
infinite; under this circumstance how can He be experi- 
enced or perceived by means of such sense-organs as the 
eye etc ? Now this question is only meet from the ordinary 
worldly point of view. But even the experience of the 
sense-organs is not a broken something^ or a bit or piece 
only. Even the sense-organs help us in grasping the un- 
broken, one-essenced existential entity, a Reality which ia 
one without a second. For instance, think of the experi- 
ence of the eyes. Let the eyes move about over the entire 
world. Everywhere there would be the experience of 
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something unbroken and one-essenced. It is true that by 
reason of a delusion men occasionally imagine bits or 
pieces being experienced or perceived by them. But that isi^ 
not their experience in the proper sense of the term. Readers 
should direct their eyes once again to the universe and 
see for themselves. In the forms of two things there is na 
experience of the absence of form. If in two things there 
is not the absence of form or if between two things there 
is not the perception of the absence of form, it must be 
concluded that despite the difference in things which are 
two in number in the present instance — there is the same 
unbroken experience of form here. Just where the form of 
one thing terminates, that of another begins. Where this 
latter terminates, that of a third thing begins. It is so every, 
where. Thus a bit of reflection shows that the form of this 
universe, far from being broken or cut up in many parts, 
is unbroken, continuous, one essenced. Like this unbroken,^ 
continuous one-essenced nature of form, there is the un- 
broken, continuous one-essenced nature of smell, taste, 
touch, sound, what is to be thought of, what is to be 
known, what is to be felt through ego-sense and life* 
The experience of broken bits or parts is just worldfy 
experience or experience on the empirical plain. That is 
not esoterically true. We, therefore, are not in a position 
to say that there is experience of parts, bits, or pieces in 
the universe. It is evident after this discussion that all 
experiences we have by means of the sense-organs are 
experiences of oneness, of unbroken, continuous ooe-~ 
essenced Reality. 
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This same is called * a-diti, * * A^diti * signifies ‘ un- 
broken. ’ Men ever have this experience viz that of un- 
broken * existence. * But they have it unconsciously while 
experiencing oneness he imagines he is experiencing 
*many-ness.’ This precisely is men’s ignorance. The whole 
of the forgoing discussion proves that all our dealing is deal- 
ing with respect to or in respect of the self-same Highest 
Lord. For, that [Highest Lord] alone is the one entity here 
[in the universe]. Our sense of smell smells just that, our 
sense of taste tastes just that, eyes see just its form, sense 
of touch touches just that, ears hear only that, mind thinks 
about it only, intellect knows that alone, it is that entity 
itself that says ‘ I ' [ did this ] ‘I’ [ am going to do that ] 
every time and it is just its life that is perceived by all in 
the form of life around us. 

Just this has been indicated by the passage ‘ Fasw- 
devah sarvam ’ ( G^ta VII, 19 ). The same is brought 
out in the following verses too : 

‘ Brahmarpanam Brahma havih Brahmagnau Brah^ 
mana hutam ( ibid IV, 24 ), 

' Aham kratuh aham yajnah svadha aham aham ausa- 
dham 

Mantroham ahameva ajyam aham agnih aham hutam* 

( ibid, IX, 16 ) 

EratUt offering, material offered as an obla- 

tion, fire, throwing into fire, svadh^, medicinal herbs, 
mantras, ghee all these are Brahman ( a^ma, ' I, ’ the 
Lord ). For, our experience is the experience of one un« 
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broken, continuous entity* 

‘ ‘ Y asmintsarvini bhutani atmaiva abhut vijanatah 

Tatra ko mohah kah ioka ekatvam anupasyatah 

( lia. 7; Fa. ra.40, 7 ). 

“ Where to the one who knows well ( vi-j^nan ) the 
entire aggregate of beings has become the One Self, in 
such a state, what grief and what infatuation is there 
for that one who sees one-nessin everything before him ?” 

The purport of this Vedic passage too is the same. 
The experience described by the term • sarvabhutCttma’-^ 
bhut^tmO, ' too can be had on securing this knowledge. 
He whose soul is the soul of all beings i. e. who has 
realised that the soul of all beings is one whole and entire 
entity has only then — that is after the realisation of the 
oneness of the soul of all — his grief and infatuation alto- 
gether destroyed. This very truth is conveyed by the 
words ‘ nitT/ah. sarvagatah ’ ( Gita, II, 24. ) 

meaning that there is one Self which is eternal and all- 
pervading. Everywhere there is the self-same Self and this 
cosmos or universe is its gross body. That which we per- 
ceive with our senses to be nine-fold such as Earth etc is, 
in fact, just one entity, the Reality. Due to the lack of 
power on the part of our senses, we experience difference 
where there is non-difference. 

To bring the discussion to a close : In this manner in 
the different things in this universe there takes place the 
perception of non-difference or unity ( ‘ oneness ’ ). This 
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non-different, unbroken entity is the Highest Lord. The 
universe is His body. The form of this universe is, therefore, 
the form of that Highest Lord Himself. This very form of 
all is called the albform ( the universe form, the cosmic 
form, viSva-rupa ). 

The capacity to see in different things the one entity 
is called ‘ divine sight. ' The same is sometimes called ‘ the 
divine eye. ' The perception of different bits or pieces in 
the universe is called ‘ empirical sight ' * worldly sight * 
* skin eye ’ ( carma cakSu ), ‘ gross sight ’ etc. Readers by 
this time must have been able to follow that no fresh 
exposition of the ‘ divine sight ' is given in the G«ta at 
this stage, as that has been expounded at an earlier stage. 
With a view to avoid repetition even after having made 
the Lord say ‘ I am conferring the divine sight ’ no expla- 
nation of the divine sight has been given. Obviously this 
was done as there was no point in repeating an exposition 
that had been given only a little while ago. 

This conversation between Krstjta and Arjuna was 
more probably than not heard by the brave soldiers as 
well as others who where there. They too must have been 
able to secure the capacity of seeing non-difference in 
difference. On this very account did Sanjaya and other 
brave fighters there see the cosmic form. All the KSatriyas 
who were there on the Kuru field, however, did not see it. 
For, the conversation between Sri Krsoa and Arjuna was 
not heard by ail. Those who heard and understood the 
conversation alone must have grasped properly the princi- 
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pie * this universe is the unbroken, continuous form of the 
Highest Lord. * 

The description op the cosmic form. 

Having helped Arjuna understand the * divine sight ' 
in the manner indicated above, Sri Krs^a the Great Mas- 
ter of Yoga showed to Arjuna His Highest form, the form 
of I^vara. He explained to Arjuna that the form of the 
universe is but His unbroken or continuous form. What 
everyone sees in this universe is only the cosmic form of 
the Highest Lord. It is not any body else’s form. That 
form is not the form of an infinite variety of things. Instead 
it is the unbroken, one whole and entire, continuous form 
of the Reality ( existential entity ). What is to be done 
here is this, viz., seeing the one principle in the many 
objects, or seeing unity in diversity. The cosmic form seen 
by Arjuna and Sanjaya after having grasped this principle 
is thus described by them : That God of gods has many 
faces, many eyes, many forms; there are many ornaments 
thereon; He has taken a number of weapons ( 10 ). Divine 
flowers and garlands have bedecked the body of the Lord. 
Fine and fragrant sandal is applied as an ointment to His 
body. There are many ointments that have been used. He 
hath His faces on all sides. There are a number of miracles 
or astonishing things associated with the body. The Lord 
is thus without a beginning and without an end ( 11 ). 
The lustre of this one is beaming bright even as the lustre 
of thousands of suns put together ( 12 ). The entire uni- 
verse split up in many ways in an infinite number of 
things has got itself contained in the body of this Lord 
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after having first got itself unified there. Evidently the 
differences and distinctions of the world have got them- 
selves removed in the body of the Master. All kinds of 
distinction have got themselves destroyed here and there 
is just one unbroken, continuous one-essenced form of all 
that is here (^13 ), ** 

This is the vi^varnpa seen by Arjuna and Sanjaya 
In d like manner it was seen by a number of heroic per* 
sons who were standing in the vicinity of Arjun’s chariot • 
Arjuna had his hands folded and began to eulogise the 
Lord. The way in which Arjuna praised the Lord will be 
considered at a later stage. It is to our present purpose to- 
make the description of the cosmic form itself clearer : 

Wnat did Arjuna and Sanjaya see in the form of the 
HighC'.t Lord? Arjuna saw only this viz., many faces, many 
eyes, many and unprecedented or astonishing forms, rnanj* 
decorations, many weapons that were being wielded gar- 
lands of the choicest of flowers, sandal and other fragrant 
substances, light and the uniformity of diverse objects. 
What does this signify? It signifies that thereon the Kuru 
battle-field there were many heroic persons that had 
gathered. Those heroic persons had many fac?s, many 
eyes and diverse kinds of form. They had worn a number 
of ornaments. They had a number of weapons — missiles 

too in their hands. On their bodies there were garlands 

of flowers. Their bodies had the best of fragrant substances 
and ointments applied to*them. Their faces were to be seen 
on all sides. There was the refulgence of the sun in the 
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sky. Many miracles were being seen in the universe and 
this entire variety of things was being seen to be getting, 
itself unified in the cosmic form of the Lord. 

This was the sight that was seen on just the battle- 
field of Kuruksetra there. It was not a sight of any other 
kind or one that was seen somewhere else. Arjuna secured 
the knowledge that there was the self-same L,ord who* 
pervaded the bodies of all the heroes in the battle-field 
and Himself remained over and above them. He secured 
this know ledge through divine sight that has been set 
forth in the earlier sect'on of this discussion. On having 
secured this knowledge Arjuna came to the definite con- 
clusion that in the form of this divided and differentiated 
universe there is the same uniform Lord. The vast expanse 
of the universe is only the Lord's form. At that very 
moment when Arjuna saw the cosmic form there were on 
that very bitile-field many soldiers having shining weapons 
in their h inds. They stood on all the four sides of Arjuna.^ 
Arjuni siw just those brave warriors and because of the 
knowiei^e he had secured through divine sight he under- 
stood that those different warriors were in keeping with 
the principle expounded above ( viz., vasudeva\ sarvam ) 
only “ one " in the Lard’s body i. e. were identical in 
nature and not different from each other as all were but 
the Lord Himself. For, they were all only forms of the 
eight fold or nine-fold Prakrti of the Lord. None of them 
was different from the Piakuti of the Highest Lord. 

At every point where Arjuna cast his eyes he saw 
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the Lord’s nine-fold Prakrti only. Nothing else ever came 
within the range of his sight. Hence did Arjuna say — 
^ here there stands in front of me the Highest Lord Him- 
self with many faces, many eyes, decked with many 
ornaments, possessed of many weapons and turning in 
all directions; in the form of these warriors it is the 
Highest Lord Himself who is standing before me. " 

Readers should very well remember at this juncture 
that at this moment Arjuna’s eyes had not been directed 
towards the entire ' universe. He was seeing only the 
warriors with weapons in their hands that stood by his 
side and on this very account did he say ‘ here is the Lord 
possessed of many shining weapons (divya-aneka-udyata- 
ayudham ). ’ If at the moment under consideration 
Arjuna’s eyes were to have reached further beyond the 
battle-field of Kuru, he would have seen that very Lord 
imparting instruction in the form of a Brahmana in one 
place, or transacting business in the form of a Vaisya else- 
where, or serving in the form of a Swdra in a third place, 
or indulging in sport in the form of a boy in a fourth 
place or carrying out the duty of women in the form of 
women in a fifth place. But as soon as he secured the 
divine sight he turned his eyes towards the warriors 
that stood before him aud as a result of this he had the 
experience of the Highest Lord granting him the wonder- 
ful sight of Himself with weapons in hand, sandal applied 
as ointment and garlands placed round the neck. Arjuna 
lost the consciousness of many heroic persons different 
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'from each other. Instead he had the vision of all of them— 
a cosmic vision in which all of them had become one. In 
the huge body of the overlord of gods in the form of the 
iiniverse Arjuna saw with his eyes all warriors to have 
become His limbs. 

He was surprised. As he stood there full of dismay, 
hair stood on their ends on his body. He folded his 
hands and began praising that Lord. As his eyes turned more 
and more towards the world, he secured the knowledge 
in the manner shown above that the cosmic form of the 
Lord is infinite. Arjuna who till then was seeing the form 
of the Lord in its limited form as it appeared there on 
the battle field of KurukSetra now made progress as he 
realised that the form of that God of gods was there in the 
whole cosmos specially speaking and one that pervaded 
past, present and future from the temporal point of view. 

To turn next to the unique description of the experi- 
ence he had — 


( 4 ) Description of the Cosmic Form. 

3 
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^rafcrani 5r 1^ sRHsm^ m s»m%w ii u 

O Qod I ! see in your body all gods ( deities ) as 
well as masses of beings of diverse kinds, Lord Brahma 
seated on the seat of a lotus, sages and shining (divine) 
serpents. 15. 1 see you with many arms bellies, faces 
and eyes, (you) possessed of infinite forms on all sides. 
I do not see O Lord of the universe possessed of a 
cosmic form ! your end or middle stage or beginning. 16. 
I see you having a crown ( on the head ), a mace, a 
disc ( or wheel ) [ you who are ] a heap of lustre with 
radiance [ spreading ] on all sides, [ you ] very difficult 
to be seen, with lustre like that of the blazing sun and 
fire and [ you ] that can not be measured (aprameyam), 
17. You are deemed by me as the highest immutable 
worthy of being known, the highest i. e. the ultimate 
resort of this universe, the indestructible protector of 
duty eternal and the Person belonging to all times. 18. 
1 see you that have no beginning, middle state and end, 
possessed of endless prowess, having an infinite num- 
ber of arms, having the sun and the moon as your eyes, 
with face that is like blazing fire and [ you ] that are 
heating this universe with your own lustre. 19. Here 
the space between the Earth and the Heaven is covered 
[ or pervaded ] by you and so are all the quarters. 
Having seen this awe-inspiring and astonishing form of 
yours, the three worlds have been terribly afflicted, O 
high-souled one I 20. Here groups of gods are entering 
you, some [ of them ] full of apprehension with hands 
folded are eulogising you. ‘ Be it well * — having said so 
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hosts of great sages and persons who have attained 
spiritual perfection (siddhah) are praising you in songs 
many in number.21. The Rudras, the Adityas, the Vasus, 
the Sadhya [host], the All-gods, the Asvins, the Maruts, 
the Usmapas [i. e. the Manes ], hosts of Gandharvas, 
Yaksas, Asuras and Siddhas all look at you in conster- 
nation I22. Having seen your vast body (or form, rupam) 
with many faces and eyes, many arms, thighs and feet, 
many bellies, terror-striking because of the many jaws 
people have been excessively filled with awe and so 
have I too [become beside myself wtih fear] 23. 0 [all-] 
pervading one ( Visno ) 1 having seen you touching the 
sky, blazing forth, multi-coloured, with mouth wide 
open, with large dazzling eyes, 1 cannot have with my 
inner being excessively filled with awe, either courage 
or peace. 24. O Lord of dii^inities ! O dwelling place 
( niv^sa ) [ i. e. resort ] of the world I Just having seen 
your faces terror-striking on account of their jaws, 
resembling fire at the time of the universal destruction, 
1 know not the quarters, nor do I get [ any ] solace. Be 
pleased. 25. And here these sons of Dhrtarastra — all of 
them with hosts of kings, Bhi^ma, Drona and likewise 
that Karna ( son of a charioteer ) along with the prin- 
cipal warriors [ fighting ] on our side — 26, are entering, 
in haste, your mouths, awe-inspiring, with jaws that 
fill [ people ] with awe; some have got themselves 
caught up in the spaces between the teeth [with the 
result that they are now ] having their heads pounded 
down [ or crushed ]. 27. Like the many speeding 
streams of rivers running [ all ] in'the direction of just 
the ocean, here these heroic persons of the mortal 
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world are entering^ your faces that are excessively 
blazins: all around. 28. Just as moths with their speed 
very much increased enter the blazing: fire [ only ]for 
their utter destruction, even so [ all these ] people 
with their speed excessively increased are entering 
your mouths for their total annihilation. 29. Swallowing 
all the people on all sides with your mouths burning 
bright you are smacking your lips. Having filled the 
entire universe with brightness, your unbearable 
splendour is tormenting [the universe], 0[all-] 
pervading one ! 30. Tell me. who you are with [ this ] 
fierce form. Let there be a salutation to you. Be 
pleased O Best of Divinities ! 1 wish to know you the 
first. I grasp not [ this ] your activity. 31. 

[ In the body of the Highest Lord are contained all 
divinities, all groups of living beings, all sages and serpents 
of all kinds. As a result the Lord has become possessed of 
many arms, many mouths, many eyes and many feet. Onthis 
account is He called many-formed. The Lord has no 
beginning, no middle state, no end. He is extremely reful- 
gent, worthy of being known, the ultimate resort of all, the 
protector of Duty Eternal and the Person Everlasting. The 
Lord's might is past all measuring. He has infinite arms. His 
eyes are the sun and the moon. Fire is his mouth. It is by His 
brightness that the entire universe becomes illuminated. In 
ether, mid-region, earth, quarters and intermediate quarters- 
in all these there is the Lord, all-pervading. Thus this form 
that fills the whole universe is but Hw form. Those who see 
this cosmic form are filled with awe. For, go wherever one may^ 
one is confronted by the form of the Lord which is already 
there. All living beings and immovable objects alike are con- 
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tained in the Lord. The hosts of sages praise just this Lord. 
Persons who have secured spiritual perfection in large num- 
bers eulogize just this Lord. All divinities like Rudra etc, the 
Manes, Gandharvas, Yaksas and Asuras are looking at the 
Lord Himself and those who could behold this form of the 
Lord were dismayed by it. By His innumerable fierce4ooking 
mouths is that Lord swallowing all with his awe-inspiring 
jaws. He is as it were pounding all, crushing all between his 
terrific jaws. Mind loses all courage, all peace to see this. 
Bhisma, Drona, Karna and all other great warriors fighting 
on either side enter his jaws and get themselves perished, 
hike rivers all running in the direction of the sea, all people 
are hurrying to enter the blazing mouths of this Lord, hike 
moths helplessly throwing themselves into fire, all throw 
themselves into the mouth of this one, there being no other go 
for them, These can in no way be saved now. The fierce 
lustre of the hord has already pervaded the entire universe 
and the whole cosmos has got itself illuminated by Him 
alone. Who is This one ? Just this question deserves to be 
carefully considered by everybody. 15-31 ]. 

Here there is a description of the cosmic form which 
was seen by Arjuna given by Arjuna himself. In the ear- 
lier description there is a reference to the warriors on the 
battle-field alone being contained in the Lord*s form. 
But Arjuna’s vision has now got itself widened. As a 
consequence of this, he is now including all living beings, 
the whole aggregate of them ( sarv^n bhutavi^e^asan^ 
^Aan)inthe form of the Highest Lord. Readers should 
read the description under consideration from this point 
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of view. 

He Deva ! lava dehe sarvdn devzn tath^ sarvdn bhuta- 
visesasanghm sarvan rsin, sarvan uragan ca pasy^mi 15. 
“ In the body of the Lord are seen all divinities, all 
living beings, i. e. all men, sages, birds and beasts, all 
kinds of serpents, insects, worms, moths etc — in short all 
that are animate. " Here the** purport is not just this viz . 
the warriors only on the battle-field were seen. All groups 
or hosts of all animate beings are contained in the body 
of the Lord. That is what the passage is bringing out. 
There are definitely all divinities there in the body of the 
Lord. But besides them, there are hosts of sages, members 
of the whole human race, all beings of the reptile class, all 
birds, all beasts, all insects and worms, all males and 
females and all eunuchs, too — all these beings are included 
in the Lord's body. There is none, none at all outside 
the body of the Lord. 

If all living beings become the limbs of His body, it is 
certainly natural that in it there should be many eyes, 
many ears, many noses, many mouths, many arms, many 
bellies, many hands, many thighs and many feet. This 
very description is contained in phrases such as — 

aneka-bahudar-vaktra-netram C16), ananta-bahum (29). 
bahu-vaktra-netram, bahu^bahu-uru-pddarri^ bahudaram, 
bahu-dahstra-karalam (23) and aneka-vaktra-nayanam (10) 
It would be wrong, however, to conclude on the 
tasis of these phrases that like Mahadeva with five faces 
Kartikeya with six faces ( ^ad^lnana as he is called ) 
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Datta Atreya with three faces having two feet, a belly 
and many faces, the Highest Lord has two feet, a belly 
and many faces. The form of the universe-formed Lord is- 
not of this kind. In this form even the number of bellies 
is infinite ( vide hahudaram^ anekabdhndaram ). The 
question arises here as to how there can be an infinite, 
number of bellies. The answer to the question is that as 
there are many living beings contained in the body of the 
Lord, the Lord has as many bellies as those of the things 
contained in His body. The Lord similarly has as many 
feet as those of the beings contained in Him. The same 
holds true of the Lord’s feet, hands, faces, eyes etc i. e.- 
the Lord has as many of these limbs as those of the ani— 
mals that are there in His all-pervading body. That the 
Lord has many such limbs is patent to us looking at the. 
universe spread around us. The faces etc of all beings are 
but the Lord's limbs. This cosmic-form is thus patent to 
our senses. It is directly perceptible and not something to 
be merely inferred. 

If the universe-formed Lord is to be been, it is necessary 
in the first instance, to thoroughly grasp the idea that a 
collection of all the beings together! constitutes His> 
• world form ' ( Brahm^T).^a-deha ). This is indicated by 
the term — ‘ dehe blmtasangMn. * In the Veda too, the. 
same has been stated — 


* Sahasrafirsa Purusah 
Sahasrlksah sahasrapat 
Sa bhumim visvato vrtvd 1 
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Purusa eva idam sarvam 
Yad bhutam yat ca bhavyam 2 
Br^hmar}osya mukham asit 
Baku rajanyah kitah 
Urn tad asya yad Vai&yah 

Padbhyam sudro ajayata Rgveda X, 90. 

“ There is a Person having thousands of heads, thou- 
sands of eyes and thousands of feet. He hath pervaded the 
earth on all sides. This Person himself is all that is here. He 
was there in the past, He is there at present and He would 
he there in future. The face of this Narayaiia-PuruSa is the 
Brahma^as, his arms are the KSatriyas, his thighs are the 
Vai^yas and his feet are the ^udvas. " Brahmarias, KSatri- 
yas, Vai^yas and ^&(«dras are this one's limbs. On this 
very account it is that This One is said to have thousands 
of, nay lakhs of limbs. This very idea of the cosmic form 
of the Bgveda has been elaborated here by the Bhagawad- 
git(2. This very Master or Lord is 

anantarupah^ viSvarupah. i. e. with infinite forms 
or all-formed ( universe-formed ). The number of forms 
seen in the world in their totality are His forms. Thus 
the Lord has all forms as His own form — the moving as 
well as the not-moving. The GUcl description has proved 
this. On having thought of the cosmic form in the way 
indicated so far, attention may well be paid to terms 
such as 

^aiisnryanetram^ dlpta-hutaiavahtram ( 19 ). 
i. e. ' one possessed of eyes in the form of the sun and the- 
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moon, one having blazing fire for his mouth. * The Lord 
is of this nature. Here things outside the range of living 
beings are stated to be the limbs of the body of the Lord. 
This very idea has thus been expressed in the Bgveda — 
Candrama manaso jatah 
Cafesoh suryo ajayata 
Mukhat Indras ca Agnis ca 
Prandt Vayuh ajayata 13. 

Jiabhy^ asit antariksam 

Sirsno dyauh samavartata 

Padbhyam bhxXmih disah srotrdt 

Tatha lokan akalpayan 14 Rgveda X, 90. 

These very mantras have appeared, with a slight 
variation, in the Vedas. Here on account of the context a 
modification has to be made in respect of the case [ form] 
and on such a modification is the text to be interpreted. 
For instance the cosmic form of the Highest Lord is thus 
described in the Bgveda ; The moon is there in the place 
of the mind, the sun is there in the place of the eye fires » 
is there in the place of the mouth and wind is there 
in the place of vital-breath. The navel is the mid-region, 
the heavenly world is the head, there is the earth in the 
place of the feet, and the quarters are the ears. ^ Thus we 
see that a part of the Vedic description occurs in the 
Bhagavadgita. Here in the latter work it is stated that th^ 
sun and the moon are His eyes, fire is his face etc. Rea- 
ders will thus be in a position to grasp that the purport of 
the Veda itself is thus set forth in the form of the descrip- 
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tion of the cosmic form. 

Just as all men are contained in the body of the Lord, 
even so all gods too are there contained in his cosmic form. 
While describing this the words that have been used are— 
‘ Brahmanam Isam Kamalasanastham 
Pasyami devanstava Deva dehe * 

Brahmadeva with the lotus as his seat as well as many 
other divinities are there in the body of the Highest Lord. 
It is a difficult question to answer as to how Arjuna came 
to know this. At a further stage again it is said that 

Ami hi tvam surasanghah visdnti 
Kecid bhitdh prdnjalayo grnanti {21) 

“ All these groups of divinities are entering into the 
body of the Master and no small number of them is with 
their hands folded praising the Lord. " Similarly the 
Rudras, Adityas, Vasus, Sadhyas, Asvins, Maruts, 
Usmapa Pitrs, Gandharvas, YakSas, Asuras aud Siddhas 
are all amazed to see the Lord. " Having seen what is 
Arjuna giving this description ? For, many of the above 
mentioned beings are invisible. Many are persons who 
belonged to the distant past. They had been there long 
before Arjuna was born. How did Arjuna then 
see them in the cosmic form ? This doubt can thus be 
removed — 

** Omiti etad aksaram idam sarvam. Bhutam bhavad 
bhavisyat iti sarvam omkara eva. Yat ca any at trikdta* 
titam tad api omkara eva. Sarvam hi etad Brahma, 
ayam alma Brahma ” Mandukyopanisad 1* 
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“ By the sacred syllable ‘Om' is understood Atma or 
Brahman. This Brahman is all that exists. Whatever was 
there in the past, whatever is there at present and what- 
ever will be there in future and whatever is past 
all the three distinctions in time is all Brahman. *' This 
very description is what is given here. This lotus-seated 
Brahma and Siddhas etc who lived in the past are con* 
tained in the cosmic form. As they were there present to 
the mind of Arjuna, as they could be remembered by him» 
the memory of them could be awakened in Arjuna and 
he began seeing them in the cosmic form of the Highest 
Lord. The cosmic form is not limited by or restricted to 
the present. It belongs as much to the past and the future 
as to the present. It is but meet that all that existed long 
ago but is now no more should be included in the cosmic 
form. It is equally meet that whatever is to come into 
being too should get itself included in the cosmic form. 
The cosmic form ( viSva-rupa ) is all this — whatever was, 
whatever is and whatever will be. Hence has Arjuna 
included all the divine entities that were there in his 
memory in the cosmic form described here. 

Similarly Maruts, Rudras and other divinities which 
are invisible have been included in the universe-form of 
the Lord. This is a very important topic. Just as visible 
objects or entities are there in the cosmic form, so too 
are the invisible objects or entities included in the same 
there. In the body of the Highest Lord there is everything. 
There are the Maruts, there is Wind. There is Rudra,. 
there are the Praijas too. Readers would perhaps entertain 




Verses 13-51 


45 


Cosmic Form. 


adoubt — * how could all these be contained or included 
tn the cosmic form ? * The answer to this is simple : The 
word rupa in the phrase ‘ miva-rupa * is not used of only 
what can be seen by the eye. Wind is perceived by the 
sense of touch. Taste is perceived by the sense of taste. 
Though all these are a-rxipa ’ i. e. ‘ formless ’ or * colour- 
less, ’ they are included in the form of the Highest Lord. 
*Vi6va-rnpa^ should not mislead us into thinking that this 
term refers to the object of eye alone. Whatever is known 
by the five sense-organs, mind and intellect, that is the 
form of the Highest Lord. This is the meaning intended 
to be conveyed here. On this very account, like entities 
of the past and future, objects not perceived by the eye,- 
* colourless ' or formless objects too — ^are included in the 
cosmic form. Whatever is known or understood by the 
term * viiva ’ — all that is contained in the body of the 
Highest Lord. All that is the form of the Lord. 

This form has no beginning, middle state, or end. 
Now the terms adi, madhyd and anta are conveying at- 
once time and place. If ‘ ’ is understood as conveying 

there, the past, if *madhya' is taken to mean the present and 
if ‘ anta ' be taken to convey the future, the passage 
under consideration would convey that the Lord is free 
from all the three distinctions in time. From another 
stand-point it can be stated that of the Highest Lord 
only the present is true and that the past and the future 
affect Him not. 

The term 'Cidi' means origination, the term 'madhya^ 
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signifies maintenance and the term ‘ ania ' signifies des" 
truction. In this cosmic form origination, maintenance 
and destruction are not there in the shape of the Highest, 
for He is what He is all the time. 

* Aham adis ca madhyam ca bhutandm anta eva ca ’ 

Oita, 20. 

It has been unequivocally stated that the Lord is the 
adit madhya and anta of all. This is true of the Lord in 
His individualised form i.e. His form as a particular things 
or being. Every object comes into being, exists for a short 
while and then is destroyed. But the collective aspect of 
things, ( samaSti ) their very essence, neither ever came 
into being, nor would get itself destroyed. It would remain 
in its abstract form and remain for ever as it was and as 
it is at present. For instance we may think of a few 
ornaments fashioned out of gold. These ornaments were 
fashioned as ornaments at some time, they will remain as 
ornaments for some time and in the end they will cease to 
be as ornaments. But in all these three stages ‘gold ’ is 
there in the same form. Hence though beginning, middle 
state and end affect a particular object as that object, 
they cannot in the least affect the es.se/ice of objects. Their 
very fundamental principle lies beyond the range of the 
three stages or changes. Readers would thus be in a 
position to realise that either kind of description is true 
( viz., that there are the three stages, true of individual 
objects and that the stages simply cannot affect the very 
fundamental principle or essence of things ;. 
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In the seventeenth verse, the description that has 
been given viz, ‘ possessed of a crown, ' ‘ holding a mace,’ 
‘ wielding a wheel, ’ * lustrous ’ is evidently the description 
of the divine' Srt KrSQ,a. At the same time all the warriors 
are there contained in His cosmic form. And on this 
account their crowns, their maces, their wheels and their 
lustre being included in this cosmic form render the des- 
cription true even from the stand point of the cosmos as a 
whole. 

In the eighteenth verse, further, it is the Lord Him- 
self who has been described by the terms ‘ aksara ' 
' veditaya ) ‘ jiieya ' ‘ the resort of the universe, ’ ‘ the 
exhaustless, ’ ‘ the Person Sternal ’ and * the Protector of 
Duty Everlasting. ' As the words have occured more than 
once before, it is not necessary to discuss or explain them 
at full length here. The only term not used earlier but 
used in the present context is ‘ ^smta-dharma-gopta. ' 
In the Gita has been taught the ^nsvata dharma ' ( duty 
eternal ) and the protection of this duty it is the Lord 
Himself who achieves. This is what is suggested by the 
term under consideration here. It is the duty of man to 
know this duty eternal. This itself is his duty born with 
him {sahaja) or his natural duty, ineoitahle duty. ‘ Sahaja 
dharma ’signifies ‘ inherent nature. ’ Prakyti is constituted 
of sattva (. goodness ), rajas ( activity ) and tamas ( dark- 
ness ) and the characteristics of these three pwijas are 
definite. They do not undergo a change. On this account 
the inherent nature formed by them, being the nature of 
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Praknt is an everlasting nature and this itself is sandtana. 
This itself is natural. The protection of this duty eternal 
( or nature everlasting ) none but the Lord is capable of 
achieving. The creator of this* duty eternal’ is not man. 
For, the nature of the Primordial Matter ( a cosmic prin- 
ciple ) has not been created by any man. ** The entire 
space between the earth and the heavenly world and the 
interior of all the quarters has been pervaded by the Lord" 
( verse 20 ). This is quite easy to understand. The Lord 
has filled everything down to the minutest dust particlci 
nay atom. The form of every object, therefore, is but His 
form. This very fact stated earlier is restated herewith 
some variation . He has entered the ether as well as all 
objects on earth. Obviously then all objects are His outer 
form and they are themselves His cosmic form. In the 
cosmic form there is no presence of broken form. In the 
universe no broken form is seen. The form that 
appears unbroken, continuous, one whole. If any body 
were to maintain that broken form is seen it would be 
necessary for him to show some space between two forms 
which itself is no form, or has no form. But there is no- 
thing which we perceive to be without form. It, therefore, 
has to be accepted that form is unbroken. This unbroken 
form which can be perceived on all sides is the form of the 
All-Pervading. For, it is He who has pervaded everything 
and He is the cause of all form ( or forms ). All this 
around us is, therefore, but His form. 

If readers be convinced of this idea or principle and 
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if they would realise for themselves this unbroken, one-^ 
essenced form, that very unbroken and one-essenced form 
would be the cosmic form. Having perceived such an all- 
pervading cosmic form and having realised that it is the 
form of the Essence of the Universe [ or the Universe- 
Soul ] and having seen oneself already entered or inclu- 
ded into it, every one would be filled with awe and 
exclaim * ah ! how extra-ordinary and how amazing is 
this fierce form ! * Having seen this form Arjuna was 
filled with fear and said — 

‘ Ugram adbhutam rupam drstva lohatrayam pravya- 

thitam ( 21 ) * 

‘ Having seen the fierce awe-inspiring and extra-ordi- 
nary form ( i. e. the Lord's cosmic form ) all the three 
worlds have been filled with horror. ' It is Arjuna who is 
filled with fear here. As a result of this, he thought that 
the beings in all the three worlds were filled with fear. But 
there is no basis for the supposition that all the beings 
staying in the three worlds had perceived directly the 
cosmic form of the Lord, This utterance of Arjuna, there- 
fore, is only an expression he has given to his own feeling^ 
Every person feels like this. When he is himself filled with 
horror he imagines that the entire world is full of the 
feeling of horror. When, however, he is full of joy he feels 
that the entire universe is all joy. Arjuna’s present feeling 
belongs to this very category. 

Later ( at verses 21-22 ) it is stated that the hosts of 
divinities here have entered the form of the Supreme Lord. 
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Quite a large number have folded their hands being over- 
whelmed with fear. The great sages are singing songs of 
praise. Divinities such as Rudra and others, Manes, Asuras 
etc have all been dismayed. — Now all these feelings are 
the feelings in Arjuna's own mind. For, all the hosts o£ 
divinities are contained in the form of the Supreme Lord 
Himself. Who ever was apart from Him ? But having seen 
them apart from the Lord, Arjuna is expressing what he 
felt about them. It is his own construction that he is 
giving vent to. The hosts of sages being busy in singing 
songs of praise, the Asuras and Rak^asas being engaged in 
opposing the Lord, the large numbers of those who 
have attained spiritual perfection being ever intent on 
their effort for maintaining that perfection, — all this is 
happening just within Him. Like a person turning in his 
bed before being asleep, like his placing the right side of 
his body on the left or occasionally vice versa^ but conti- 
nuing to have both the sides as his parts, this cosmic form 
too should be understood. When the whole aggregate of 
things is but the Lord’s form who is there that is within 
it or who is there without it ? Arjuna’s idea about the 
host of divinities doing this thing or the other is what 
pertains to what is happening within the cosmic form of 
the Lord, the All-formed, It is, therefore, proper to under- 
stand that Arjuna is thus expressing his ow7i idea about 
the matter. Arjuna was himself filled with awe to have 
seen that universe-pervading form and so he thought that 
the whole mass of living beings in the three worlds was 
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filled with fear. In the three verses that follow he is des- 
cribing this very fear that arose in his mind. 

As there are many faces, eyes, arms, bellies and jaws, 
as the form has touched the sky and as there are many 
colours associated with it, the form has its beauty extra-or- 
dinarily enhanced. There is profuse light on all sides. There 
are His faces and eyes that are doing their jobs every- 
where. This is happening in the entire universe. Having 
seen this to be the prowess of but one Lord, Arjuna's 
mind is a-quake with apprehension. For, he was experien- 
cing his own existence in this Lord — God of gods — and 
leaving Him there was no way for Arjuna to go out. As 
Arjuna was then standing on the battle-field, he saw the 
death-dealing form of the Supreme Lord like fire at the 
time of the universal destruction. This was only natural. 
For, at the moment the cosmic form of the divine Lord 
was present thereon the KurukSetra having put on the 
aweful aspect of the hour of the universal destruction. 
Regarding this there is not even an iota of doubt. 

In the couple of verses that follow Arjuna is giving 
the description thus : ‘ These warriors such as Bhisma 
Drona etc on the side of the Pandavas and on that of the 
Kauravas, are all helplessly entering into that cosmic form 
of the Supreme Lord; into the fierce jaws of the hour of 
the universal destruction are they throwing themselves 
like moths throwing themselves into fire in great hurry. * 
There does arrive an hour when fight or war becomes in- 
evitable. Such is the effect of past deeds that none can 
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avoid the fight. When there is a battle that takes place, 
the fierce jaw of the all-formed Lord himself as it were gets 
itself stretched out and into it do the warriors there enter 
one after the other ! Who can save them in such a predi- 
cament ? This very idea suggested itself to Arjuna’s mind 
on the occasion viz, ‘ this battle-field that lies stretched 
out before me is the terrible jaw of that Highest Lord 
possessed of cosmic form and into the jaw that has been 
stretched out here these warriors on either side are rush- 
ing. ' Even while seeing their destruction which is certain, 
now that they have entered the jaw they cannot save 
themselves. Of this nature is the miraculous course of the 
Highest Lord having the cosmic form and it is along this 
course that the entire universe has to go. Like rivers that 
simply have no other choice except pouring themselves 
into the ocean and getting themselves lost into it, like 
moths throwing themselves into the flames of fire only to 
have themselves burnt to ashes, here these fighters on 
either side are hurling themselves into the ‘ Death-Jaw ’ 
of the Highest Lord. 

Like the wild beasts such as lions, tigers etc that 
smack their lips after having swallowed their prey, here 
this* Destruction-Person * with the cosmic form is stand- 
ing, smacking his lips after having sent all these heroes 
down his throat ! Having visualized in his mind the future 
consequence of the inevitable battle Arjuna had this idea 
suggested to his mind. And the idea proved itself to be only 
too true. The end of the Kaurava-Paiidava war was like 
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( 5 ) Incarnation of Death* 

r^T fT^rf^wiPd Ilf ^sgi^^tcTi: wVin 

?T^niT^g(tTg ’qr^r'r i 

nf ffTfcTi: fffjRmnt «ra ii 

sfNr^ cmrsstnJif^ framing, i 

wr f <rRc^ 3if^ m stirf gr f cnsf^ ^ 

the end of all other wars — utterly devastating. Looking 
at the matter from the wider cosmic view point too we 
come to the same conclusion. 

Later in verse 31st Arjuna salutes the Highest Lord 
who has the entire universe as his form and inquires of 
Him His name and function. Arjuna praises the Highest 
Lord to be pleased with h^m. To turn next to the answer 
that the Lord gives to this question of Arjuna : — 

The divine Lord said-I am Death [ Destruction ] 
augmented [ in strength ] bringing about the end of 
[ all ] people, and have started to annihilate people. 
Even without you all are going to come to naught — all 
warriors that have stood [ on the battle-field ] in [all] 
armies. 32. Rise, therefore, O Arjuna that can use both 
your arms while fighting with a bow ( savyasacin ), 
secure victory and having conquered enemies enjoy a 
prosperous kingdom. Even by Me have these [warriors] 
been killed already, do you just become the in- 
strument ( cause ), O Savyasacin ! 33. Droiia, Bhi^ma^ 
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Jayadratha, Karna and likewise other heroes already 
killed by Me do you kill. Be not pained ( or afraid ). 
Fight. You are going to conquer the enemies on the 
battle-field. 34* 

[ It is the Highest Lord Himself bringing about univer- 
sal destruction who functions on the battle-field in the form 
of ‘ Death Person. ' Irrespective of a particular soldier fighu 
ing or choosing not to fight, war or battle becomes inevitable. 
Wars of this type are unavoidable. They are the ripe fruit 
of the actions of all nations. Just by their own deeds do the 
warriors have themselves already killed. Those who fight on 
the battle-field become mere instruments. Warriors, there- 
fore, should not run away from such wars ( or battles). 
Every soldier ought to carry out his fixed duty and try his 
utmost to come out with flying colours. 32-34 ] 

( 32-34 ) The Highest Lord is possessed of the capa^ 
city of destruction in the same way in which He has the 
capacity of creation. At the time of a war ( or battle ), it 
is His destructive capacity that is at work. Like that part 
of our body which has a pimple or a boil growing on it 
which is cut off — no one ever caring to retain that 
affected part or that pimple with the thought that it is 
a part of his body — these strifes are so many pimples or 
boils on the body of the all pervading body of the Lord 
who is having the universe for His form. The strifes can- 
not be avoided. Because of their inevitability they have 
to be cut off with a surgical operation. An attempt at 
saving the lives of persons who are having such strifes as 
their very nature would only add to the trouble of the 
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human society. Hence the earlier suoh persons who are 
ever eager for war are annihilated in war, the better* 
After their destruction there would come about a new 
order in the people and they would enjoy a state social^ 
national and public comfort. If an individual soldier fights 
or desists from fighting at the time of such a war, his 
attitude does not much affect the general conditions that 
obtain them. For the general conditions of the time are 
merely an outcome of the aggregate of the past actions 
of all the people. Who ever can stop that current from 
flowing ? It, therefore, behoves every warrior to carry out 
his duty of the hour as best as he can and put up with the 
consequences. This is the best example of the doctrine of 
the ripening of the fruit of action. With this vecy intention 
did BhiSma say to the divine Lord in the Udyogaparva of 
the Mahabharata ( 127/32 ) the following : 

"'Kalapakvam idam manye sarvam k^tram tJariardana* 

i. e. ‘ O Krsria I regard this battle as the fruit of the 
actions of all Ksatriyas which has become ripe with the 
passage of time. ’ Consequently, this is unavoidable. 

Arjuna should fight and having come out triumphant 
carry on the administration of^Tthe kingdom in the proper 
manner. He should accomplish the holy mission of setting 
the “Kingdom of Duty" afoot. Whosoever helps to start the 
* Kingdom of Duty ' comes out with flying colours. His 
enemies are killed by the Highest Lord. The warrior stands 
there on the battle-field as merely an instrument of the 
Lord. Circumstances go on being so favourable to him» 
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( 6 ) Praise and self-supplication. 

^ fT Tirf^ I 

3H5?T ^UTT^r^ c^TO^r ^ 

3^' 3’*T'JT?r5R^^ I 

^ crt ^ ^rn cR > ll^^^ii 

stsitqf^R mncnR^s? j 

RWi »I5 TSt 3 !TJn ** 

JfU: 3<<:dl^ U 3«3cT# RHT5^ ^ • 

^rr^T-m? iHd I'dshR^R ^ aarsr^ i 

JfTRR HRT 5 5 I 

^RfRcIT Rl^flR UR RURTrJTJTUR R^I’t 
q55?n^^5!R^c^^sfu l^d^K^I-SRUR^U^g I 

drUW Uf^TTUU rRU^URRl I 

f^raT5f%r ru^ 3?^ 

U ^UUS'^Rd^UUUTU ll«^ll 

^CTTcROTUT nro^uiu ^ru siur^ Rw^dlRufeuu 

^sr^UUR^ ISFTTR^f^^^T^ ll««ll 

U^ ^ Slsuf^U UR ft I 

^>1 ^ U^ UUfURU I ll«HII 

uf^ rR ^5Uf 

UUU ^?RRCt UU I 


liaoll 


ll«^ll 


ll«^ll 


iia^ii 


that wherever he goes he secures victory. But when would 
this hap pen ? Only when the soldier would be prepared 



Verses 32-34 


57 


Self-Supplication. 


to part with even his all-in-all if necessary while carrying 
out his duty necessary for the establishment of the King- 
dom of Duty. To proceed further — 

( 35 ) Arjuna listened to these words of Sri Krs^a. 
Especially when he heard the words, ‘ I have killed your 
enemies. Do you become a mere instrument and secure 
victory ! ’ There arose in his mind an unusual feeling. 
“ The Lord has done so much for me, '' he began thinking 
to himself, ‘ but how very degraded am I that am not 
prepared to so much as accept the victory that the Lord 
is generously grating me ? Having thought so, Arjuna 
was deeply moved. He also began trembling through fear. 
He next folded his hands in humility and started saluting 
the divine Lord and praising Him in the way that follows: 

Arjuna said- ' O Hrslkesa I it is but proper that 
by declaring your qualities does the [ whole ] world 
become delighted and|[ that ] it is drawn to you. The 
Raksases being full of apprehension on your account 
run away in [ all the ten ] quarters and all the Siddha 
groups salute [ you ] 36 . And, O high-souled one ! why 
would they not salute [ you ], greater than even 
Brahma the first Creator ? O endless one ! Lord of divi- 
nities ! the abode of the world! you are the sat (Exis* 
tence), the Asat (Non-existence) and the Highest that 
lies beyond them [both]. 37 . You are the First Divinity , 
the Ancient Person, you are the highest resort of this 
universe. You are the knower, you [ the object ] to be 
known, you the highest place. By you hath been spread 
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out, O Lord with infinite forms ! this universe. 38. You 
are Yourself Vayu, Yama, Agfni, Varuna, Candra 
( the moon ), Prajapati ( Lord of Creatures ) [ i. e. the 
Grandfather of All Creatures] and you the great'grand-^ 
father [ of all ]. A bow to you a thousand times and 
again a bow to you and [ once ] again. 39. A bow to you 
from in front, [ a bow to you ] from behind, O All ! (i.e. 
essence of all) a bow to you from all sides. You are of in- 
finite valour and of bravery not measured [by anyone]. 
You reach all well [ and ] therefore you are ‘all. ’ 40. 
Having thought you to be [ my ] friend what 1 said to 
you. not having understood your greatness, ^iz ‘ O 
Kr5na, O descendant of Yadu, O friend ! etc — either 
through mistake or through affection — 41- and the ill 
treatment that was given to you for the sake of a joke 
in the course [ 1 r on occasions ] of eating, lying in bed, 
sitting or moving about [ ill treatment given to you ] 
when you were alone or in the presence [ of others ]. O 
Acyuta ! for that 1 would cause you who are unknow- 
able to forgive me. 42. O you of incomparable prowess ! 
you are the father of the world — movable and immov- 
able [ alike ] — you are its very great teacher. There is 
none like you. How can there be anyone greater than 
you even in [ all ] the three worlds [ put together ] ? 
43. Having bent [ myself ] having bent the body far too 
low 1 would cause you to be pleased you who are the 
worshipworthy divinity. Like the father in regard to 
his son, or a friend in respect of a friend, or a compa- 
nion in regard to a companion, O God ! you deserve to 
[ i.e. it behoves you to ] forgive [ lit bear, my offence]. 
44- Having seen what was not seen ( ever ) before 1 
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have become glad and my mind has been very much 
tormented by fear. Do you, O God, show me that very 
form; be pleased O Lord of divinities, O resort of the 
universe ! 45. 1 wish to see you with a crown on your 
head, with a mace ( in your hand ), having a wheel in 
your hand likewise. Do you therefore appear O Uni- 
verse formed thousand armed one ! — in that very form 
with four hands. 46. 

[ Man is really delighted to describe the excellent qualities 
of the Highest Lord. The more he thinks of those excellent 
qualities, the greater is his affection for this object of thought 
of H25. It is only the good that are devoted to the Lord. The 
wicked ever remain away from Him. The root cause of all 
is the Lord and that is all — existence, non-existence and 
the immutable. In the presence of such an omnipotent one 
anybody is bound to be full of humility. As the Lord is the 
First God of all, as the ancestor, the eldest, the highest 
resort, the knower and the object to be known ( on the part ) 
of all, as one who gives dwelling to all it is the Lord Himself 
stretches out this vast universe and pervades the same. It is 
He alone who appears in the form of Agni, Wayu etc. As a 
result of this, people salute him now and again. As this very 
Lord is all this. He is characterised as ananta-rupa or the 
infinite- formed one. Tione knows this greatness of the Lord. 
Because of their ignorance many despise Him. In the end, 
however, everyone is required to beg His forgiveness. For, it 
is the Lord Himself who is the protector of protectors and 
the teacher of teachers. Tlone ever would equal Him. Who ever 
can excel Him and how ? It, therefore, behoves all to bow 
down before the Highest Lord with the highest amount of 
humility and to crave His indulgence for the many offences 
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they have given Him, There is no better course to follow. 
36-46 ]. 


( 36-46 ) The following words ( or phrases ) are very 
important from the eleven verses given above so far as the 
description of the cosmic form is concerned : 

( 2 ) [ oh ] Sarva ! i40 ') 

( 2 ) Sarvah asi ( „ ) 

( 3 ) Ananta^rupa ( 38 ) 

( 4 ) Visva-murti ( 46 ) 

The Lord is everything without an exception. His 
name is * Sarva. * His; forms are infinite. His body is the 
Universe itself which evidently means that whatever is 
there around us, including us is only His concrete form. 
The four words or expressions cited above make it quite 
clear that the whole aggregate of things in the universe 
is the concrete form of the Highest Lord. In other words 
the whole world is the form of the Supreme Lord. A 
correct understanding of the meaning of the four terms 
would ensure a correct grasping of the cosmic form of 
the Lord. The four words are very important and readers 
should understand the same from this view-point. 

If everything ( Sarva ) is the Lord, if ‘ viivamurti ' 
( the body of the universe ) is the Supreme Lord, there is 
no doubt regarding the fact that all these forms around 
us are but forms of the Supreme Lord. Whatever forms 
are seen here are His forms. Like the form of the Parida- 
vas, that of the Kauravas too is seen here. Are both the 
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forms those of the Supreme Lord Himself ? Yes, both the 
forms are forms of the Supreme Lord Himself. For, there 
is none else here — 

neha nanasti kincana 

There are not many things here. There is only one 
thing ( Reality ) here and all the forms seen here are only 
His forms. That entity which has all these forms is only 
one. If the idea of * viivarnpa ' is to be firmly planted in 
the mind it is necessary to try to know just one thing viz., 
that there is only one entity and that all these forms 
around us are but forms of that one entity. 

There is none else here and on that very account it 
is regarded as a service to put people [ well-organized ] 
together, to be of use to them etc. Service of all ( Uni- 
verse ) is but our own service. Hatred of all is hatred of 
our own selves. Enmity or friendship turn out to be but 
enmity or friendship of oneself. On the basis of this prin- 
ciple the entire m^nava dliarma ( code of human duty ) 
is founded. Readers should meditate on this important 
topic and having thought along these lines try to under- 
stand the main principles of the Manava Dhauna, Having 
said so much by way of Introductory Remarks, we now 
proceed to consider these verses ( 36-46 ). 

By setting forth iPraklrti) of the excellent qualities of 
the Highest Lord, the whole world is delighted {prahxs- 
yati ) and human mind relishes that sort of singing songs 
about the Lord*s qualities very much ( anuvajyate ). In 
fact whether consciously or otherwise men are describing 
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the Lord Himself. For, the description of the excellent 
qualities of anything is directly or indirectly the descrip- 
tion of the Highest Lord Himself. In the aggregate of 
things whatever excellent qualities are there whatever 
possessed of majesty splendour or glory is there is only 
the Lord’s aspect or manifestation ( Vide- Gitd X, 41 ). 
Whomsoever a man describes, in him he finds something 
worthy of description. His mind is therefore drawn to- 
wards the object of description. That capacity to draw 
men towards itself i.e. that vibhutwiattva is what belongs 
to the Lord Himself. The dice of those who practise 
deceit and the dutiful king who rules men — both these 
are but the Lord's manifestations. In these is included 
everything. And hence all entities worthy of description 
are only the Lord's manifestations. 

When a man is drawn to anything he is drawn in 
fact to the majesty possessed by the Lord — to the 
‘ vibhuti-mattva ’ of the Lord. But he does not somehow 
understand the matter at the time. He has not the experi- 
ence or realisation that everything is but one entity — the 
Reality — to his credit. Whatever he does he does under 
the influence of ignorance. If he would do all things he is 
used to doing after having secured right knowledge, he 
would secure liberation. A man’s mind is delighted by the 
world. In fact it is delighted by the Lord. But men do 
not know this. In the 36th verse, there is the phrase 
* jag at amirajyate ’ ( is delighted by the world ). Here 
the term 'jagat' signifies all living beings. But for an easy 
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understanding of the object-matter, we have interpreted 
the term so as to have its meaning restricted to a smaller 
field than the word really covers. We have understood 
the word jagat to mean only men here. ( Jagat 
yati, anurajyate ca ) ‘ Men are delighted, they very much 
relish {anurajyate) ’ by setting forth at full length, singing 
songs in praise of, the qualities of the Highest Lord ( tava 
prakiriyri ). A doubt presents itself to our mind at this 
stage viz., where do we find all men or all living beings 
praising the Lord ? There are so many who do not regard 
His existence as necessary. Those who do not accept 
even the existence of the Lord surely would never praise 
Him or describe Him at any length. 

The answer to this doubt is: the Lord is everything 
without an exception ( ‘ Sarvalci ' ). The description of 
whatever a man may be describing, therefore, would ulti- 
mately be the same thing as but the Lord’s description. 
Whatever may a man be drawn to, in fact he is drawn to 
the Lord’s own form. For, there simply is no other form 
here except that of the Lord. Thus men are drawn to 
certain things, they describe certain things. On all such 
occasions they are in fact drawn to the Lord and they are 
actually describing the Lord. But they are not conscious 
of this. As they do this unconsciously they are deprived of 
the great fruit to which otherwise they are entitled. If 
they would realise the universe-form of the Lord, they 
would understand that they are describing the Lord Him- 
self, that they are getting themselves to the Lord alone. 
There are very few persons, however, who realise this. 
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He being afraid of whom the rakSasas run away and 
He whom hosts of those who have attained spiritual emi- 
nence salute is the Lord Himself who runs this universe 
being present before all in the universe- form. The Lord 
is the ‘ first author ' of even Brahmadeva. He is the first 
cause of all. He is self-accomplished. How would the 
rd;ksasas not stand in dread of Him ? Why would the 
siddhas not salute Him ? Precisely this is happening here. 
RakSasas are mortally afraid of the Lord who is the object 
of respect for the siddhas. 

That very Lord is without end {ananta ^ ^nta-rahita). 
He is the Divinity of all divinities. He Himself is the resort 
of the world. He is a-Jcsara i. e, indestructible and He 
alone is aksa-ra i. e. capable of giving delight to the eyes. 
Similarly everything existing, not existing and everything 
beyond these two is but His own form. Here asat ( not- 
existing ) should not be understood to mean total absence. 
Just siS sat ( existence ) is an entity, asat ( non-existence 
in a given form ) is another entity or aspect. And what- 
ever is beyond sat and asat is really another aspect yet of 
that very entity. To be able to follow this a concrete 
example may well be taken. Keep a lump of sugar before 
yourselves and look at it. Its sweetness is ‘ sat ' for, on 
account of that sweetness of the lump has the lump of 
sugar got its nature as such. The gross form which is 
perceived by us as apart from the sweetness is ‘ asat, ’ 
Because that gross form gets itself broken and is also 
changed or modified. * Sat * which here is the lump's 
sweetness is perceived by the tongue and ‘ asat * which is 
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the gross form of the lump is perceived by the sense of 
touch or by the eye. As it is grasped by the different sense- 
organs there is in it something of the nature of being 
" separate. * Essentially, however, the sweetness under 
consideration and the lump of sugar which possesses it are 
not separate. The two staying in one and the same place 
itself is the aspect that is beyond ‘ sat * and ‘ asat, ’ This 
same we know and call by the name of a * lump of sugar ^ 
^ sugar ’ etc. ‘ Sat ’ ( sweetness ), asat ( the gross form of 

the lump ) and the aspect beyond both sat and asat all 

the three are there. If we call the lump of sugar as mere 
sat ( sweetness ), there is mixed with it the cisat ( gross 
form of the lump ) too. If we call it as mere asat ( lump, 
gross form ), there is the sat ( sweetnese ) also in it. That 
which arises out !of a combination of the two and is actu- 
ally a third something is called * beyond ’ or ‘ over and 
above ’ both ( sat and asat ), It would thus be seen that 
sat, asat and what lies beyond both sat and asat are only 
the three aspects of one and the same thing. This very 
Lord is aclldeva i. e. the shining lord who was there before 
all. He is ancient and therefore known as * puranali pnru- 
Stth-. * He has been there from times immemorial and has 
been the highest resort of this universe ( vi^vasyct para-- 
mam nidhanmi ). The one on whom the whole cosmos is 
seen to be depending, the one without whom there 
simply could not be even the sheer existence of the uni- 
verse, — that sole Lord is the highest resort of all. 

He alone is both the knower and the object to be 
known ( vetW vedyam ca ). This evidently means that 
5 
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the knower is trying to know just himself. For, here there 
is nothing apart from him. He, therefore, himself becomes 
both the knower and the object to be known. He is him- 
self of the nature of knowledge too. Thus evidently 
enough the knower, the object to be known and know- 
ledge all the three here relate to one and the same 

entity. 

He Himself is'the highest abode. He is also the resort 
of all. If anybody runs away in some direction, it is in Him 
that he finds his refuge. By this Lord Himself has this 
whole universe been spread out ( visvctTti tdtuvt ) and He 
Himself pervades the same. To cut the long story short, 
it is He who has got Himself spread about in all directions 
where He is seen to have put on the infinite forms of this 
universe. On this account is He called many-formed, in- 
finite-formed ( ananta rnpd ). As the form of the whole 
universe is only His form, whatever forms are seen here 
are only His forms. 

Vayu, Yama, Agni, VaruJja, Candra, Prajapati 
( Brahmadeva ), as well as Vis^u, Saiikara etc the ‘ great- 
gj.0jjdfather ’ ( ) — all this is the Lord Him- 
self. All these divinities are just His forms. The divinities 
are not different. But because of the difference in func- 
tions, these many names have been given to Him, the sole 
divinity. Just as the same individual is called son, brother, 
lather, uncle, grandfather, great grandfather, maternal 
uncle, nephew ( cousin ), husband etc— and though des- 
cribed by these many words just as he is but one indivi- 
dual, these many names of the Highest Lord show His 
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many qualities and many actions or functions only. He is 
one and without a second. Our salutation to this Lord I 
For, this is the only divinity worthy of salutation. 

“ When I addressed you as O Lord ! O Krs^a ! O 
Yadava! O friend ! " says Arjuna, “ I knew not this great- 
ness of yours. Without knowing, in jokes, while sitting^ 
lying in bed or taking meals, both publicly and in private 
I have treated you lightly. I should, I pray, be pardoned 
for that. Your greatness is so great that I committed this 
blunder being ignorant of it. Lord ! forgive me. There is 
none else I can approach for being pardoned ! 

Thus is Arjuna praying the Lord. It should be remem- 
bered at this stage that it was not only Arjuna who had 
committed a blunder. What does [ an average ] man do 
every time ? While laughing, sporting, or doing some other 
part of the daily routine man scarcely at all knows the 
greatness of the Lord, Hardly does he know that He is 
very near him. Though he gets all his strength from the 
Lord, man deals as though with his face turned away 
from Him. He thus subjects the Lord to ridicule. It is not 
to be understood that only Arjuna thus subjected the 
Lord to ridicule and that others do not do anything of 
the sort. It can be safely stated that almost all men — a 
vast majority of them to be sure — are guilty of subjecting 
the Lord to a ridicule to an extent even greater than that 
of Arjuna. Only what has happened is this, that Arjuna 
was deeply filled with remorse and thus his heart was puri- 
fied. Others do subject the Lord to a ridicule but by rea- 
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son of their not being conscious of what they are doing 
their hearts remain as impure as before. Readers should 
think of their own dealings in the light of what has been 
said so far and take the lesson that deserves to be taken 
at this stage. 

The Highest Lord is the father of what moves and 
what moves not ( car^carasya pitix ). He is more worship- 
worthy than all others, the highest preceptor of all. There 
is none else like the Lord. How can there be any one who 
would be superior to Him ? In all the three worlds, it is 
only the Lord’s prowess that is incomparable. It is He 
alone, therefore, that must be praised by all. Like the 
father forgiving his son for the latter’s offence, like a friend 
forgiving a friend, like some one dear forgiving the one 
who hold him dear, the Lord forgives His devotees for 
the blunders committed by him. The Lord is extremely 
kind and he who begs for forgiveness with the highest 
amount of sincerity is pardoned by Him. Everyone should, 
therefore, pray the Lord in utmost humility so as to 
induce Him to forgive him for his offences. 

I have seen this astonishing form never seen before,” 
says Arjuna, “ and my heart has begun trembling through 
fear. Hence do I pray, O Lord ! be pleased with me and 
show me that gentle ( or mild ) form of yours as before. ” 
On this occasion the divine Lord was just there before 
Arjuna. He, however, forgot as though the body of Lord 
Sri KrBna. His mind was concentrated on the universe- 
form of the Lord. It was necessary to withdraw it from 
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there. Arjuna's eyes were riveted on the Samasti-rupa 
( universe form ) of the Lord. They could see the 
rTipa ( individual form ) of the Lord only when they would 
be directed towards it. Readers should remember here that 
Arjuna who is speaking here is Arjuna who has concentra- 
ted his attention on the Lord in His cosmic form. 

“ I wish to see the form of the Lord” says Arjuna 
‘ where He has a crown on His head, a mace, a disc in 
His hand, where the Lord is seen to have four arms. ” ‘ O 
thousand armed one ! O all-formed one ( universe-formed 
one ) ! " he prays ** show me that form of yours. ” Here 
Arjuna is wishing to see the caturhJmja form of the Lord 
while praying to Him, But SrJ Krsna'sform was one with 
two and not four arms associated with it. The description 
of the form of Sti Krsija from the Mahabharata shows 
Him to have possessed just two arms like all men, Arjuna 
knew this. But as his mind had got itself fixed on the 
universe-form, the cosmic form of the Lord and as he was 
speaking with his consciousness full of that form, he seems 
to have lost sight of the two-armed form of SrJ He 

seems to have forgotten that all. Arjuna had his mental 
powers concentrated on the cosmic form of the Highest 
I.ord and as a result his state was similar to that of a 
person who is under the spell of sleep or faint and who 
therefore gives all sorts of irrelevant answers to the ques— 
tions put to him. Thus is Arjuna calling the two-armed Sri 
Krsi.ia * four-armed. ’ This is what happens when a person 
is under a spiritual spell. 
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Having heard Arjuna's prayer in this way, the divine 
Lord who is all mercy, cast an affectionate glance at him 
and told him — 

( 7 ) The Mild Individual Form. 

sr il 

q gf^q^-qq^ ^ I 

qq^: trrqq art scf cqq^ iivj^ii 

UT H sqqr ni ^ q^iqr i 

sqqq^ft: ihi^ffsiT.- qq^q iia^ii 

qn2i ssrrq — 

qr^q^qNrqr ^q^ q;q ajq: I 

aqqqiHqmr’a^ ^ ^ftqqq^rqr ^q; ^l^qq^qi^lrW '^o 

The divine Lord said — O Arjunal this form of mine, 
full of lustre, [ of the form of the ] universe, infinite, 
first, and the highest — that which has not been seen by 
any one other than you — has been shown to you by me, 
pleased, through atma-yoga ( knowing the unbroken 
relation of the Self and trying to realise the same ). 47. 
Not by the study of the Vedas, not by sacrifices, not by 
gifts, not by actions, nor by austerities [ howsoever ] 
severe can 1 be seen in this form by anyone else but 
you in this mortal world. 48. Let there be no pain ( or 
torment), no delusion [or total bewilderment] on 
your part on having seen this kind of terrible form of 
mine here. With fear departed, glad at heart, do you 
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see ag:ain that very form of mine [ you have been know- 
ins: all the while ], here. 49. ” 

Sanjaya said-Vasudeva having thus said to Arjuna 
showed His own form ( to him ) again. The high-souled 
one having again become mild in form comforted him 
who was full of fear. 50. 

( 47-50 ) It has been indicated here as to how the 
cosmic form can be seen. This fact is of great importance. 
Readers should, therefore, think more about the matter. 
The aspirant can see the cosmic form of the Highest Lord 
( 1 ) by atma-yoga and ( 2 ) on the Highest Lord Himself 
being pleased with him. The* ^process of visualisation or 
realisation of this form of the Lord is identical with the 
process of attaining all means whereby the Lord is pleased. 
Those who would be able to secure these means would be 
able to master the process and realise ( or visualise ) the 
cosmic form of the Highest Lord. ‘ Mma-yoga ’ here 
signifies ‘ knowing the unbroken, continued relation of 
Self and the endeavour to realise the same. ’ The Lord's 
being pleased [ with the aspirant ] is what can be achi- 
eved by dedicating oneself to the mission of the Lord. 
Arjuna had secured this means. He had dedicated himself 
to the three-fold mission of the Highest Lord viz., the 
protection of the good, the annihilation of the wicked and 
the establishment of the reign of Duty. Thus had Arjuna 
got himself related permanently to the Highest Lord. As 
he was carrying out his dealings after having become the 
Highest Lord’s friend, the Highest Lord was pleased with 
him and showed him His cosmic form. Thus did the 
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devotee see that form, endless, first ( of all ), never seen 
before, full of lustre and whole and entire. If any devotee 
would thus dedicate himself to the Lord, he would in a 
like manner be able to see the cosmic form. But if any- 
body were to say ‘ by mere study of books, giving away 
of gifts, carrying out different actions and practising many 
kinds of severe austerities I shall be able to see the cosmic 
form of the Highest Lord, that would be improbable. Unless 
‘ atmayoga ’ is practised and unless the Highest Lord is 
pleased with a person, the latter would not be able to sec 
the cosmic form. This form is ‘ visva ' i.e. complete, whole 
and entire. There is no incompleteness, no break associat- 
ed with it. The unbroken, one-essenced, indivisible experi- 
ence must be had all over the universe. That kind oi 
experience can be had and it can be had only by practising 
* atmayoga, ’ This very important fact is conveyed by 
the passage under consideration. 

‘ This cosmic form was not seen by anyone except you 
so far ( tvadanyena na drstapurvam 47 ) * — this statement 
occurring here it would not be proper to take literally. For, 
on this very battle-field of Kuruksetra '.this form was seen 
as much by Sanjaya as by Arjuna and he has also described 
the same in so many words in verses 9 to 13. In verse 77 
from chapter eighteenth of the Gita Sanjaya says — • 

‘ Tacca samsmrtya samsmrtya rupam atyadbhutam 

Hareh 

Vhmayo me mahdn rajan hrsyami ca punah punah' i.c, 
‘ Having remembered again and again that form of Har: 
( — the Highest Lord ) there is great astonishment on my 
part and I am delighted again and again. * Thus was San* 
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jaya being filled with astonishment again and again having 
remembered the wonderful form of the Lord. Obviously 
then Sanjaya had seen the cosmic form. There is no doubt 
about the matter. Similarly while describing the form 
Arjuna said — ■ 

‘ rupam mahat te...drstva Zofeah pravyathitastathaham ’ 

‘ I as well as the people got very much frightened 
having seen your huge (or mighty) form ’ ( XVII, 23. ) By 
these words also it is clearly shown that all people had seen 
the cosmic form of the Lord. There is little doubt about 
the fact that there is some exaggeration in these words 
ot Arjuna (Gita, XVII, 23). All the same while Arjuna is 
saying that all people were frightened, we can safely 
understand that some people ivere dismayed. There is no 
exaggeration in understanding things in this way. This 
much meaning must definitely be intended to be 
conveyed by the words of Arjuna. On having understood 
the meaning of the words of Arjuna in this way, free from 
exaggeration, some persons besides Arjuna and Sanjaya 
at least a few persons who were there on the four sides of 
Arjuna’s chariot — had seen this cosmic form and they had 
been consternated. This is proved beyond the possibility 
of any doubt. 

Thus it is proved that Arjuna, Sanjaya and a few 
warriors except these two were able to see the universe- 
form of the Lord. All the same the words used here 
amount to stating that except Arjuna none else had seen 
this form till then : Consequently, these words must be 
understood metaphorically and not literally. 

Besides this it may be noted that the divine Sri Krsna 



Shaffawad-Oita 


74 


Chapter XI 


iiad shown the cosmic form to mother Yashoda. In the 
Vedic literature (at Yajurveda, Vajasaneya samhita Chap- 
ter 16 ) there is the description of Rudra. In Rgveda X, 90 
there is the description of the cosmic formof NarayaQa, the 
: seed of the world. In some Purina works too there is the 
<lescription of the cosmic form of the Highest Lord. That 
must have been clearly seen by some siddhas or persons 
who had attained spiritual perfection.lt is only meet, there- 
fore, not to understand literally the statement that Arju- 
na alone then saw the cosmic form and that none else ever 
saw it before. The words are better understood in their 
metaphorical sense. 

The divine Lord then says, ‘ be not frightened or delu- 
ded by this terrible form you have seen; give up all fear, 
keep the mind serene and see this form of mine — the one 
with which you are well acquainted of old, again. ’ Hav- 
ing said so and shown His mild form to Arjuna the divine 
one gave him courage and stood once more before him in 
that mild form of His. 

The description too must not be taken literally. In 
fact it n^ay well be asked as to what is there in the cosmic 
form that would make one full of fear or frighten one 
out of his wits ? 'This entire universe is indivisible, one 
whole and entire something. When this sort of experience 
is bad by a person why should he be filled with apprehen- 
sion ? The form of the universe that we all see itself is 
>tbe cosmic form. Only we see in it different objects of 
many kinds while one who sees with the divine eye sees 
only one unbroken entity. It does not seem to be probable 
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( 8 ) Entering into the Lord after 
knowledge and vision< 
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that there is no fear in seeing many things apart from one 
another while there would be fear in seeing all those things 
culminate in one unbroken, continuous existence. These 
words too, therefore, are better taken metaphorically. This 
bit of description should be taken to be^^od^icaZin nature. 
That is all about the passage under consideration. 

Having thus undersood the import of the verses we 
ftiay proceed to consider what the divine Lord tells Arjuna 
in the course of their conversation — 
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Arjuna said — * O Janardana! having: seen this mild 
human form of yours I haVe now recovered conscious'^ 
ness and come back to my [ usual ] nature. * 51. 

The divine Lord said — * This form of mine» extreme- 
ly difficult to be seen, which you have seen [ is such 
that] — even divinities are ever desirous of seeing it. 
52. Not by the Vedas, not by austerities, not by [giving 
away ] gifts nor by sacrifices [ either ] am I of this 
nature ( i. e. in this form ) possible to be seen in the 
manner in which you have seen me. 53. But by devotion 
directed to none else [ except Me ], however, am 1 of 
this nature possible to be known, seen in essence ( tat* 
tvena ) and to be entered into, O you that torment 
[your ] enemies ! 54. He who is doing actions for Me, 
regarding Me as the highest, my devotee, free from 
attachment, avoid of enmity towards the totality of 
creatures [ or beings ],— that one reaches Me, O Pan- 
4ava * 1 55. 

[ Seeing the cosmic form of the Lord is a very difficult 
task. To see that wonderful form even hosts of divinities are 
very eager. This cosmic form cannot be seen by means of 
sacrifices, gifts, austerities, study [ of the Vedas ] etc. Only 
by arising out of ananya-bhava ( or the idea * / am not 
different * ) i, e. by the service of the universe [ or service of 
all‘],is this cosmic form seen. The aspiring devotee, there- 
fore, who carries out actions for the Highest Lord, who 
regards the Lord as the Highest, who gives up attachment to 
enjoyment and loves all beings — he alone visualises [ and 
realises ] the Highest Lord With His cosmic form 52-55 ]. 
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( 51-55 ) Arjuna saw the mild human form of the 
divine Lord and he was satisfied. His fear was removed 
and he mustered courage. He, therefore, stood up fearless- 
ly again as before. Seeing this, the divine Lord said ‘ even 
hosts of divinities are eager to see this form of mine; they, 
however, cannot see that form; for it is, extremely difficult 
to see it.* The difficulty referred to here is the difficulty of 
the angle of vision. It is a particular kind of angle of vision 
that enables a person to see the Lord. Now this angle of 
vision with which the cosmic form of the Highest Lord can 
be seen cannot be secured by merely studying books, per- 
forming sacrifices, giving away gifts, practising austerities, 
being a preceptor, having the reins of the administration 
of a kingdom in one’s hands, securing wealth or being a 
great artisan ( or artist as the case may be ). It can be 
secured by means of the instruction of a teacher and by 
that alone, 

Ananya-bhakti 

( Devotion arising out of the idea of non-difference 
between the divinity and the devotee). 

Only by ananyabhakti or devotion where no differ- 
ence between the divinity and devotee is made can the 
cosmic form of the Highest Lord be seen. Now what is 
this * ananyabhakti ’ ? Without considering oneself as 
^ a7iya * or different from the Lord whatever service is 
rendered to Him — that is ^ananyabhakti' This is the only 
means of directly perceiving the Lord with the cosmic 
form. All other means such as sacrifices, gifts . etc are far 
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too inferior. They may help indirectly or remotely but only 
by this means of ananyabhahti can a visualisation or 
realisation of the Highest Lord be possible. Service which 
is to be rendered to the Lord with the cosmic form with 
the idea that there is no difference between the devotee 
and the divinity itself is otherwise called as ‘ viivasevU, * 
( service to the universe, service of all ). Means such as 
sacrifices, gifts, austerities etc are seen to be indirectly 
useful or helpful in creating in the hearts of men a desire 
of the service of all, ( or that of the universe ), while 
direct perception can be had only by serving all or serving 
the universe without making any distinction [between 
the Lord and oneself ]. 

Entrance [ into the Lord ] preceded by 

i. e. FOLLOWING KNOWLEDGE AND VISION. 

One must secure knowledge of the Highest Lord, one 
must perceive the Highest Lord and then enter into Him 
( jn^tum dra^ium prave^ium ). Securing knowledge of the 
Lord is intellectual perception, seeing Him is ocular per- 
ception and entering into Him is the complete experience 
of non-difference [ between the Lord and oneself ]. All 
the three perceptions of the Highest Lord a man can have. 
There is no doubt in regard to this matter. Hence must a 
man develop in himself the idea of non-difference {ananya- 
iAava ) between the Lord and himself i. e. he must realise 
that ‘ there are no different objects or entities here, — 
but there is only one unbroken and continuous entity. ' 
One must have this idea definitely fixed up in one's mind. 
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Only then is the last achievement — .i. e. the highest spiri- 
tual achievement possible. 

After securing knowledge and directly perceiving the 
Lord, realising one’s own entrance into Him is the ulti- 
mate goal of the Vedic religion ( or Vedic Duty ) and the 
same has thus been described in the ‘ Song Celestial ’ [ or 
the BhagavadgJta ]. The means of securing this highest 
perfection are thus being described by the Lord : They 
are five in number. 

1 MAT-KARMA-KBT ( Doing action which 
is mine — carrying out my mission ) 

This is the first means. By resorting to this a man 
can secure the highest spiritual perception. This itself is 
the ‘ Path of Action ’ or the * Karmayoga ( Discipline of 
Disinterested Action ). * Men are always busy carrying 
out their own actions. They should discontinue thus doing 
their own actions. Instead they should carry out the action 
of the Lord or they shouid carry out actions for the Lord. 
They should go in for this action or the other for satisfy- 
ing the Highest Lord. The actions of the Lord have been 
decided in the BhagavadgJt^l — ( 1 ) protection of the 
virtuous or good ( 2 ) destruction or annihilation of the 
wicked and ( 3 ) the establishment of Duty. These are 
the three actions of the Highest Lord. All other actions 
that are necessary for carrying out these three are all 
actions of the Lord Himself. Annihilation of the wicked 
is the mission of the Lord. To annihilate the wicked it is 
necessary to have a weapon. Now fashioning such a 




Bhasfawad-Qlti 


80 


Chapter XI 


weapon too is an action serving that purpse of the Lord, 
Thus giving all kinds of assistance necessary for the de- 
struction of the wicked too is just the Lord's own action 
( or action for just the Lord Himself ). Similarly all 
actions which are helpful for the carrying out of the three** 
fold mission of the Lord set forth above are all the Lord’s 
own actions. It is the duty of men to carry the same out 
in the best possible manner ( yogasthah harina hunt ). 
Men should carry out these actions and thus bring about 
their own elevation. 

Protecting the good, destroying the wicked and esta- 
blishing duty are the three actions of the Lord. By carry- 
ing out these three acts and by carrying them out with 
the thought that they are the Lord’s own actions and by 
carrying out all other actions that are helpful in achieving 
these for the satisfaction of the Lord does a person secure 
the highest thing worth securing. All the best actions 
possible in human life are contained in the three actions 
mentioned at an earlier stage. It is likely that these actions 
would cover a vast field. Men should, therefore, devote 
his very life for the carrying out of the Lord’s mission and 
whatever action he goes in for he should dedicate to the 
Highest Lord. Readers should here recall the rules stated 
in the earlier part of this work i. e. rules pertaining to the 
path of disinterested action and they should decide the 
process of carrying out actions and having carried the 
same out accordingly they should accomplish all that is 
worth accomplishing. 
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2 Mat^parama\ 

( With Me as the Highest ) 

He who regards the Lord Himself as the highest, he 
for whom there is naught else here but the Lord, he for 
whom there is only one goal or end to be achieved vi^* 
the Lord, he who concentrates all his attention on the 
Highest Lord, he to whose mind no other thought except 
that of the Lord is present, he who has dedicated bis entire 
life to the Highest Lord — ^he, a devotee of this description 
— carries out actions for the Lord and thus attains every- 
thing worth attaining. 

3 Mad-bhaJctalx 
( Devoted to Me ) 

One who is devoted to the Lord secures all that is 
worth securing. One who serves the Lord regarding Him 
as the highest — or being intent on serving Him — is called 
a devotee ( bhakta ). ‘ Bhaj-sevayam ’ the root * bhaj\ 
means ‘ to serve ’ and from this root is formed the word 
hhaJeta. * Serving here signifies doing whatever deserves 
to be done for the one who is being served. Carrying out 
the work of the master so as to please his mind, to under- 
take and complete the work for the master even without 
his telling to do so or finally irrespective of whether some- 
one is or is not one's roaster to carry out his work proper- 
ly without expecting anything in return by way of remu- 
neration — this is hhakti or sevU, One who is devoted with 
a pnrpose wishes to secure the fruit of devotion for him- 
self. A devotee who is free from desire, however, a devotee 
6 
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that is to say who has volunteered himself to serve does 
not say ‘ I must get the fruit of what I do * and on this 
very account those who carry out work in this manner 
altogether free from desire for fruit are all the more dear 
to the master. Devotees of this kind attain everything 
worth attaining. 

4 Sanga-varjitah 

This means not entertaining any attachment. ‘Saiiga' 
signifies attachment to enjoyment, desire of enjoying the 
fruits of one's actions. It takes this form ‘ I must get the 
fruit of my action for enjoyment, ’ A follower of Karma- 
yoga (path of disinterested action ) who carries out actions 
without having this kind of desire for fruit is in a position 
•to secure the highest that is worth securing. 

5 Sarva-bhute^ti nirvaira\ 

( Having no enmity towards any of the beings ). 

He who gives up enmity towards all beings, he who 
bears no enmity to any being, he who hates none on any 
account, he in whose mind there is no hatred, ill-feeling 
or animosity, becomes one that secures all worth securing. 

Here there is the term ‘ sarvabhuta, ' The term 
‘ bhuta ' signifies a living being. It also means * whatever 
has come into being or existence. ' One must not hate any 
living being. One must not hate any object either. The 
feeling of hatred must be banished altogether from one's 
mind. 

Banishing the feeling of hatred from the mind too is a 
negative characteristic. This is what the readers should 
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well grasp here. The positive aspect of this very charac- 
teristic is having unending, unbroken, continuous affection 
for all. Merely by the absence of hatred one would not be 
able to achieve what one deserves to be achieved. It is 
necessary that there must be the 'presence of affection^ 
Only one who has affection for all beings [ and things ] 
secures the highest perfection, the last and best achieve- 
ment, Absence of hatred is something similar to emptying 
a jar or a pitcher of its contents. But merely emptying a 
jar or pitcher of its contents is not helpful. The jar or 
pitcher 'must he filled with milk, sugar, ghee, honey etc. 

A spiritual aspirant who ( 1 ) carries out the Lord’s 
mission, ( 2 ) regards the divine Lord as the highest, ( 3 } 
is ever devoted to i. e. ceaselessly serves the Lord, ( 4 ) 
gives up attachment to enjoyment and ( 5 ) is free from 
hatred with respect to all beings and things — nay, is ever 
full of affection for them. 

‘ That one reaches Me. ’ 

‘ Sa mCim eti ’ ( Gila XI, 55 ). 

Reaching the highest Lord is the same thing as attain- 
ing perfection. Readers should remember that these five 
are in brief the means of securing spiritual perfection. The 
teaching imparted in the Gita so far is summed up briefly 
in these five phrases ( explained above ). Readers should 
remember the five phrases mat harmahp, mat paramoh^ 
madhhaktah.^ sauga varjitah. and sarvabhuteSu nirvairah. 
and endeavour to put what they convey into practice. It 
is only by carrying out what is contained in these five 
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phrases that a spiritual aspirant would be able to secure 
real and enduring elevation. 

Thus it is that the cosmic form of the Highest Lord 
has very skilfully been shown in this chapter. The means 
to see that form of the Lord directly too has been stated. 
Thus in this chapter has been told all that is necessary for 
human elevation. Those who would carry that out would 
cross [ the ocean of mundane existence ], those who 
would not would get themselves drowned. The chapter 
deals with the means of securing the viiva-rupa-dar^ana 
as well as the nature of viSva-rupa-dariana. The chapter 
must, therefore, be considered to be the highest or topmost 
part of the Temple that is Bhagavadglttl . It is hoped 
that readers would reach this highest pinnacle of the 
shrine and by seeing the beautiful vista of the cosmic form 
from there have themselves blessed. 


THUS ENDS 

in fhe glorious mysfic Teaching^ sung by fhe Divino Lord^ 
in the science of the Eternal and scripture of Yogai 
imparted in the dialogue between 
Lord Shri Krishna & Arjuna^ 

CHAPTER ELEVENTH, ENTITLED 

ViSva-rupa-darSana-Yoga. 
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Some Reflection on the Contents 

OF THE Eleventh Chapter of 

THE BHAGAWADGITA 

In the eleventh chapter of the Srimad Bhagavadgita 
has been indicated the cosmic form of the Highest Lord. 
In the tenth chapter have been set forth the special mani- 
festations of the Lord. Among those that use weapons 
Ramacandra and among Pandavas Arjuna ( Dananjaya ) 
are special manifestations of the Highest Lord as has been 
stated in chapter X. A doubt aroset here : if Ramacandra 
is the special manifestation of the Lord among all those 
that wield weapons, what are other weapon-wielders 
manifestations of ? If Arjuna alone from among the Pai;i- 
davas is the special manifestation of the Lord, whose 
manifestations are the remaining sons of Paiidu. In order 
that this doubt may be removed it has been brought out 
in the eleventh chapter that the entire cosmos itself is the 
form of the Lord. From these statements it becomes clear 
that like Ramacandra who was a special manifestation of 
the Lord other warriors too were manifestations of the 
Divine One. Like Arjuna a special manifestation of the 
Lord, other Pandavas too were His own manifestations. 
As the same Self is there shining in all forms there is in 
fact no difference as such. The same Self stands before us 
having manifested itself in diverse forms. These many 
forms are not different. There is the Lord who is the 
collection of all the forms, Lord who is one and undivi- 
ded and He must be seen in this way to be one, whole 
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and entire, one-essenced every where. 

What the divine Lord was desirous of conveying 
right from the second chapter of the Gita, — precisely that 
the Lord has conveyed in full in this the eleventh chapter 
of the Gita. The knowledge of the universe-form ( or 
cosmic form ) — this itself is the main knowledge contained 
in the Vedic religion (or ‘ Vedic Duty’). The Vedic 
Religion ( or Vedic Duty ) keeps on shining on the basis 
of this very knowledge. If this idea of the vi^varupa is 
removed from the Vedic Religion, the latter would be 
without any support. Readers are, therefore, requested to 
consider this knowledge of the cosmic form in the Vedic 
Religion very attentively as it is so very important in this 
conception of religion ( or duty ). Now to see in brief 
how this idea of the universe-form has been brought out 
in the Gita from a very early stage — 

1 Sarva-gatah. ( dimd ) i. e. the self all-pervading 

Gita II, 24. 

2 Sarvcb^gatam Brahma — Brahma all pervading, 

ibid III, 25. 

3 Brahmdrpa^am Brahma havih BrahmUgnau Brah- 
maixd hutam — Brahman the offering, Brahman the 
oblation offered into Brahman-fire by Brahman 

—ibid lY, 24. 

4 Aham kratu\ aham yajnaYi svadhdham aham 
au^adham. 

Mantroham ahameva djyam aham agmh aham 
hutam — I am the kratu, I the sacrifice, I am Sva- 
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-dha, I the medicine ( i.e. medicinal herb), I am mantra, 
I myself am ghee, I am fire, I the offering — ihid IX, 16. 

5 Vidyavinayasampanne Brahmai}e gavi hastini 

Sum cairn svapake ca pan4itah samadarsinah— With 
respect to a Brahmana rich in possession of learning 
and humility, with respect to a cow, an elephant, 
a dog and one cooking dog’s flesh, the knowing ones 
( learned ) are having an attitude of equanimity. 

— ibid, V, 1 8. 

6 Sarvatra samadar^nah. — Having an attitude of 
equanimity everywhere — ibid VI, 29. 

7 Samoham sarvabhuteSu — I L am ] evenly [there] 
in all beings — IX, 29. 

8 Vasudevah. sarvam — Vasudeva is all — ibid VII, 19. 

9 V istabhya aham idam krtsnam ekamsena sthito 

jagat_Having supported the entire world by one 
part of Mine am I standing — ibid X, 42. 

10 Anantarupa, viSvarUpa-Oae possessed of infinite 
forms, one having the universe or cosmos as his 
form — ibid XI, 15. 

11 Sarvam, sarvah ‘ All [ this ], all ’ —ibid XI, 40. 

( 1 ) At the beginning in chapter second it has been 
told that the Self is all-pervading ( going everywhere ). 
From this very statement that Self is all-pervading, going 
everywhere it is proved that this universe is the form of the 
Self. ( 2 ) That same thing is again brought out in chapter 
third by the terms sarvagata, saruawapaka, viivavydpaka 
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Brahm 2 . The purport of both the statements [ in chapter 
two and three ] is identical. ( 3-4 ) Later in chapters 
fourth and ninth it has been told that the act of offering, 
oblation, fire, throwing into fire, kratu^ sacrifice ( ycLjFia ), 
svadha^ au^adhi i.e. sacrificial sticks or sticks to be thrown 
into fire, mantras^ ghee — all these are just the Self. This 
proves that all these are but forms of one and the same 
principle. This itself is the universe form or all-form 
of the Self. ( 5 ) Further, in chapter V it has been stated 
that in a Brahmaija, a Caridala, a cow, an elephant and 
a dog Brahman has to be seen as being present alike. 
Brahman's being there in all from ‘ a Brahmana * to ‘a dog* 
in this list alike or equally implies that a Brahmaija etc 
are but the diverse forms of Brahman that is present in 
all these places to the same extent. ( 6 ) In the sixth 
chapter there is the instruction given in clear terms regard- 
ing the perception of * sama ' everywhere i. e. regarding 
the perception of Brahman everywhere. Perception of 
Brahman everywhere signifies the perception that Brah- 
man alone is everywhere, that there is naught anything 
else anywhere. ( 7 ) In all beings there is equally the 
presence of the divine Lord. ( 8 ) Having told all this, in 
the seventh chapter it is stated that ‘ all are forms of 
Vasudeva alone. ’ ( 9 ) In the tenth chapter it has been 
stated that the Lord has pervaded the entire universe by 
just a part of His own and that all that is seen around is 
only His manifestation or manifestations. ( 10 ) On having 
conveyed this, here in the eleventh chapter it is stated 
that everything is the Lord's form, that the Lord is all« 
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formed ( i. e. having the cosmic form or having the unU 
verse as His form ). He is everything from the first to the 
last thing or being on the list. There is naught apart from 
Him. Whatever is is but the Lord Himself. 

Readers should here understand as to how the idea 
of the universe-form of the Highest Lord is by stages 
conveyed in the Gua teaching. With the purpose of indi- 
cating just this cosmic form of the Lord has the instruc- 
tion in every chapter been given. The whole philosophy 
of the Gita is focussed on this. So great indeed is the im- 
portance of this * visva-rupa ’ ( universe-form, cosmic form 
of the Lord ) in the determination of duty ( dharma- 
niscaya, ) 

We now have to see whether this idea of the Lord 
with the cosmic form is contained in the Vedic mantras or 
whether this is only what the Bhagavadgita has set forth* 
This is the question that we intend to decide here. In our 
opinion the cosmic form of the Lord is conveyed by the 
Vedic mantras too. Let us first examine the mantras of 
the Bgveda. 

ISVARA WITH THE COSMIC FORM 
IN THE BGVEDA. 

‘ Sahasrasirsa Purusah Sahasrdksah sahasrapat 
Sa bhumim visvato vrtvatyatisthat dasmgulam I 

Purusa eva idam sarvam yad bhutam yacca bhavyam 2 
Yat PuYijLsam vyadadhuh katidha vyakalpayan 
Mukham kim asya kau bahu ka uru pdda uchyete 11 
Brahmanosya mukham dsit bahu rajanyah krtah 
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Uru tad asya yad vaisyah padbhyam iudro ajayata 12 
Candrama manaso jafah cdksoh suryo ajayata 
Mukhdd Indrasca Agnisca prdnad Ydyuh ajayata 13 

Tiibhyd asit antariksam sirsno dyaub samavartata 
Padbhyam bhumih disah srotrat tatha lokan akal- 
pay an 14. jRgveda A, 90. 

The Atharvaveda reading for ‘ Sahasra^irscl ParuSah ’ 

( in verse 1 from Egveda X, 90 above ) is ‘ Sahasrabahuh 
PuruSafe. ’ 

The purpose of this PuruSasukta ( Man-Hymn, Per- 
son-Hymn) is just indicating the cosmic form of N^rfiSyaria 
PuruSa the seed of the world i. e. of the Highest Lord. 

‘ This thousand-headed, thousand-armed, thousand-eyed, 
thousand-footed Narayana Puru5a is the Highest Self* 
the Highest Lord. He is spread on all the four sides of 
the earth and the form of all the three times, past, present 
and future that is seen is only His form. * This is what is 
conveyed by the first two mantras. ( Mantras 1 <£• 2. ) 

In the mantras ( 1 & 2 ) mentioned above it has been 
stated that the Master has thousands, lakhs, nay crores of 
limbs, as the thousands and lakhs of heads, arms, hands, 
bellies, feet of thousands of beings are but the Lord’s 
limbs. With a view to ensuring that none would have any 
the least doubt about this, amplification and elucidation 
of the same are what follow in a subsequent mantra 
( the 11th )_ 

‘ How is the Person that has been described conceiv- 
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€d ? What is His face ? What are His arms ? What are 
His thighs and what [ are His ] feet ? * 

Only a glance at these questions would help one 
know the answers that would be had. Who is there in the 
place of the face of this Narayana PuruSa from among 
the infinite living beings that have become His limbs ? 
Who is there in the place of His arms ? And who is there 
in the places of other limbs of His ? The Vedic mantra it- 
self answers — 

‘ Brahmaria is the face ( or mouth of ) this one; the 
KSatriya is His arms, the Vai^ya His thighs and the Swdra 
His feet. * Evidently then there is here in the human socie- 
ty the cosmic form of the Highest Lord. Those who are 
possessed of knowledge here on the surface of the earth 
are the thousands of faces of the universe-formed Nara- 
yaiia. Those heroic and courageous persons who devote 
themselves to the work of the protection of the people 
j. e. lakhs of KSatriyas are His arms. Those who by their 
agricultural activities produce food for the maintenance 
of the society and those who distribute the same by menas 
of trade — lakhs of these Vai^yas are best considered to be 
there in places of the belly and the thighs of the Lord and 
those who only serve others i. e. cannot do work higher 
than that of the nature of service, — those ^^ldras in their 
thousands are the feet of that Highest Lord. These four 
parts of the human society are the four limbs of the 
Cosmic Person or the Person All Pervading. This itself is 
the cosmic form of the Lord in the human society. 
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Now in the cosmic form of the Lord, there are cows, 
horses and other beasts, birds, trees etc too that are inclu- 
ded. Similarly the sun, the moon, etc or planets and con- 
stellations of stars also are there in the universe-form of 
the Lord. The mention of these different parts of the 
cosmic form is thus seen to have been made in the Hymn 
referred to above — 

‘ Mind is the moon, eyes are there in the form of the 
sun, face Indra and Agni, Prana is Vayu, the navel is the 
midregion, the head is the dyulolca or the shining ( heaven- 
ly ) world, feet of the Lord are there in the form of the 
earth, the ears are there in the form of the quarters 
( Mantra 14 ). 

Thus this is the universe-form of the Lord in the 
outer world. In the case of all these — beasts, birds, trees, 
lordly trees, planets, constellations there are four ‘ variias ' 
or classes that are conceived. If those classes are recognis- 
ed, the presence of the manifestation of the Lord every- 
where is known. This very description occurs, with a few 
variations, in the MunidakopaniSad — 

“ Agnih murd/ia, cdksufi Candrasuryau di&ahi Srotre 
Vafe vivTtdsca Vedah, VajJuh pranah Hrdayam visvam 
asya padbhyam Prthivi hi esa sarvabhutantaratma 

Mun.dakopanisad II, 1, 4. 

Fire is the bead, the sun and the moon are the 
eyes, the quarters are the ears, Vedas are the speech, 
V^u is the breath, Vi^va is the heart, the earth is the 
feet [ -part ] — thus is the inner self of all beings there 
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Tjefore us. • This is the visva^rupa of the Lord as it appears 
in the UpaniBads. Readers should compare this description 
with that in the Bhagavadgita. This same occurs in the 
Srimad Bhagavata as follows — 

Indradayo bahavah ahuh ukta karnau disah srotram 
amusya sabdah, Tidsatyadasrau paramasya nase ghra-- 
nosya gandhah mukham Agmh iddhah 29. Dyauh 
aksini caksuh abhut Patahgah paksmatii Pisnoh ahani 
ubhe ca. Tadbhu vijrmbhah paramesihi dhisnyam aposya 
talu rasah eva jihvd 30. Srimad Bhagavata IT, 1. 

“ The arms of the Highest Lord are the divinities 
such as Indra etc. Quarters are His ears, the sense of 
hearing the sound, the two Alvins the nose, the sense of 
smell the smell, enkindled fire the face, the shining 
( heavenly ) world the eyes, the sense of sight the sun, 
eyelashes the day and night, the element of water is his 
palate and the sense of taste His tongue, constellations 
are the knitting of His eye-brows. Thus this Lord is 
Visnu i. e. all-pervading. " 

This is the universe-form itself of the Highest Lord 
described in the Srimad Bhagavata on the basis of the man- 
tras in the Veda. Readers should not regard this as a des- 
cription given by the Bhagavata. For, what is therein the 
mantras of the Bgveda is only paraphrased in the Bhaga- 
vala. Thus is this form of Narayana with the cosmic form 
indicated in the hymn contained in the Bgveda ( X, 90. ). 
In a like manner at other places in the Bgveda also the 
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cosmic form of the Lord is indicated. To turn to such 
mantras. 

‘ Visvatas-'cah^uh uta visvatomukho visvatobahuh uta 

visvataspat. SambahubhyEm dhamati sam patatraih 

dyavd bhumi janayan deva ekah. Rgveda X, 81, 3 

“ The Highest Lord has eyes on all sides, faces every- 
where, arms on all sides, feet on all sides. He impels all 
by means of His [ infinite ] arms and [ infinite ] feet. He 
is the one Lord that creates both earth and heaven. " It is 
stated here that the eyes, facep, arms and feet of this Lord 
are there on all sides. Where are, it may well be asked, 
these limbs ? The answer is that the eyes, noses, ears, 
faces, hands, feet and bellies of the living beings such as 
men etc themselves are the infinite limbs of this Highest 
Lord with the universe as His forfii. If Readers were to 
imagine that there is one ‘ Inner Self of All Beings ’ viz 
the Lord, they would definitely be able to grasp the idea 
of the universe-formed Lord — the Lord with the cosmos 
for His body — possessed of an infinite number of faces, 
bellies, arms and feet. As the ‘ Inner Self of all Beings ’ is 
that sole Lord, the totality of limbs of all beings-all objects 
and living creatures — are but His limbs. The important 
point to remember in this context is that these infinite 
limbs of the aggregate of objects and creatures are not to 
be considered as being separate or different from each 
other. They are to be regarded as one-essenced and there- 
fore one. Till a person is in a position throughly to realise 
this, the idea of * oneness * of all these would remain a 
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mere idea. It would appear till then to be little better than 
our imagination’s play. But once the idea of the Self 
with the universe as His form is well fixed up in his mind, 
the aspirant would be able to realise for himself the state 
of being one-essenced of that Self ( of all ) and he would 
further realise himself to be non-different from the Self. 
To bring this exposition to a close and to proceed to a few 
other mantras dealing with the description of the cosmic 
form — 

‘ lha Tvasth am agriyam visvarupam upa hvaye ' 

Kgveda I, 13, 10. 

‘ Abhivrtam krsanairvisvarupam 

Hiranyasamyam yajato bvhantam ’ » Rgveda T, 35, 4. 

“ We invoke here the Lord with the universe as His 
form [-the Lord-] who is the best architect ( TvaSta ) " 
“ He is surrounded by many forms ( kxsanaih abhivrtam 
possessed of the universe as His form, as bright as gold, 
great and worthy of a sacrifice. " Thus there occurs the 
description of the birthless Lord in unequivocal terms in 
the first Mandala of the Bgveda. To turn to another 
relevant passage — 

‘ Sanema ye te utibhih tarantah visvah sprdhah dryena 
ciasyun, Asmabhyam tat T vastram visvarupam aran- 
dhayah sakhyasya tritdya. Rgveda, II, 11, 19. 

“ Those who through your protections cross ( go 
beyond ) all enemies and who defeat the wicked through 
Aryas — show that cosmic form of the Maker of the World 
( Tvastram visvarupam ) for us to be able to make friend- 
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ship ( sakhydiya ) with them. " 

Similarly there is the following passage — 

Arhan bibharsi sayakdni dhanvarhan niskam yajatam 
visvarupam. Arhan idam dayase vi^vam abhvam na vd 
ojiyo Rudra tvadasti. 

‘ O divinity ’ you hold a bow and arrows for the des- 
truction of the enemies. This is your lustrous, worship- 
worthy all-form ( visvarupam ). You maintain this universe 
and therefore there is none stronger than you. ’ 

Bgveda II, 33, 10« 

After this description in the second Mandala, there 
is the following in the third — 

• Atisthantam pari visve abhusan ^riyo vasznascarati 
svarocih. Mahal tat vvsno asurasya nimd visvarupo 
amrtlni tasthau. * Rgveda 111,38, 4. 

All beautify that Steady one, the Self-lustrous one 
{svarocih. ) is moving about ( carati ) having diverse kinds 
of attraction ( Sriyah vasanah ). Great is the glory ( mahat 
nUma ) of the mighty ( vrsnah ) life-protecting ( asura ) 
divinity. The universe-formed Lord holds infinite nectars 
( Viharupah amrtani tasthau. ) " 

In the passage cited above the universe-formed High- 
est Lord is characterised as ‘ Visvarupa. ’ He is also des- 
cribed as ‘ asura. ’ The word ' ‘ asura * here signifies **asu- 
ra i. e. the protector of life, giver of life. The description 
given in this mantra is clearer than that contained in 
other mantras. And the term ‘ viivarupa * used here is in- 
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^icating the very idea contained in the description of 
rnSvay^pa in the Gita. Similarly — 

* Devah Tvasta Savita i^isvarupah 
Puposa prajah purudha jajdna 
Ima ca visva bhuvanani asya 
Mahat devanam asuratvam ekam. ’ 

‘ The Lord who is the creator of the world ( Tva&t(% 
devdh ) created many kinds of living beings in many ways 
ipurudhoh prajdli jajdna ) and that same Lord who 
creates all, having a cosmic form supports all ( Savitd 
viivarupah puposa ). All these worlds are His and this is 
a wonderful achievement of this divinity — viz., giving life 
[ to all ]. ’ Bgveda, III, 55. 19, 

Here the phrase ‘ Savita Vi^varupah ’ brings out 
the Lord with the universe as His form who is the creator 
oi all ( Vide — Savitd vai saitfusya prasavitd, 6atapatha 
Brahmana In like manner there is the pa>sige — 

* T ripdjasyo vrsabho visvarupah uia tryudhd purudha 
prajavan. Tryanikuh patyate mahinnvantsu retodha 
vrsabhah sasvathidm ’ 

i. e. * Possessed ot three kinds of strength ( tii-pcja'- 
syah having three nourishing powers ( tryudhh ), 
possessed of three strengths ( tryaUikah ), the mighty 
universe-formed divdnity ( Vv^cibhah vi&var^pah ) is 
possessed of many kinds of progeny having strength and 
manliness. ’ Bgveda III, 56, 3. 

Here too the divinity possessed of three strength is 
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said to be ‘ vi6va-rnpa. ' It is not necessary to go into 
a detailed account of the nine-fold strength of the Lord 
here. Again — 

‘ Vrsabham carsamnam visvarupam adabhyam Brhas- 

patim varenyam 

i. e, ‘ Strong among living beings ( carsaninam vrsa- 
bham ), not to be curbed ( a-^dabhyam ), the highest Lord 
of knowledge ( varenyam Brhaspatim)t the one possessed of 
the universe as His form do we worship/ Bgveda III, 62, 6. 

Here too it is the worship itself of the Lord with 
the cosmic form that is brought out. These are, therefore, 
the relevant mantras upto the third maiidala of the 
Bgveda. There are then no mantras having a bearing on 
the matter under consideration upto the ninth mandala. 
To turn next to the mantras in the tenth marx(iala — 

‘ Garbhe nu nau janita dampati kar- 

devah. Tvastd Savitd visvarupah, 

‘ That Lord who is the Creator of all, maker of all, 
has made us ‘ couples ' ( dampati ) in just the embryo. ' 

Bgveda X, 10, 5. 

The creator of the world who has a marvellous power 
of • making ’ things is described in this passage by the 
term ‘ nsva-rUpa. ’ 

These mantras ‘-quite a number of them — cited so far 
bring out the idea either directly or indirectly that the 
Lord is possessed of the universe or cosmos as His form. 
* Vi^varupa ’ itself signifies * one who has the universe or 
cosmos as His form. ' This also can convey that the Lord 
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is all -formed ( visva = sarva * all ). Whatever form is seen 
or perceived is just the Lord's form. The purport that is 
brought out by the eleventh chapter of the Bhagavadgita 
devoted to the description of the cosmic form, that same 
is what the Vedic mantras quoted above bring out. We do 
not mean to say that it is of identically the same nature in 
all verses. For, there are some mantras where the word 
‘ visvarupa ' conveys * one having diverse forms ’ ( rather 
than ‘ one having all forms* ). Even if such mantras are 
left out, the purport of the rest is undoubtedly the same 
as that of the description of the cosmic form in the ele- 
venth chapter of the Gita. 

This very ‘ vis^va-rupatva ’ ( having the universe as His 
form ) of the Highest Lord is described elsewhere in the 
Egveda. That method of description being particularly 
* Vedic ’ a few mantras illustrative of the same are being 
cited below — 

‘ Indram Mitram Vdrunam Agnim ahuh atho divyah 
su Surpano Garutman. Ekam sad viprdh bahudha vadan- 
ti Agnim Y amam Matdrisvanam ahuh, 

i. e. “ Indra, Mitra, Varuija, Agni, the divine ( or lus- 
trous ) Suparria, Garutman, Yama, Matari^va — all these 
are [ but ] names and forms of one existing entity [ or 
Reality ], " Kgveda I, 164, 46. 

Men who know praise one and the same Lord by 
[ using ] these many names [ of His ]. All are certainly 
aware that Indra is lightning, Varuiia the divinity of water, 
Matari^va wind and Agni fire. Are all these identical ? 
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No, they are not identical. They are diverse forms of an 
identical entity — existing entity. That principle which is 
'existence ’ so far as its nature is concerned has manifest- 
ed itself in so many different forms. Hence do knowing 
persons use so many names of that existential entity. 
Looked at from this point of view this appearance in 
many forms such as that of Indra etc of the one existing 
entity is just ‘ viivarupa, ’ This is proved automatically. 
For, by these names many others of the same kind too 
are implied. For instance, 

Tadeva Agnih tad Adityah tad Vaywh tad u Candramah, 

Tad eva ^ukram tad Brahma td apah sa Prajapatih '* 

" That same existing thing ( or entity ) has become 
Agni, Adit)-a, V^yu, Candra, Sukca, Brahma, Apah i. e. 
Water and Praj^pati. All know this definitely that the 
sun ( Kditya ) and water ( Apah ) are not one and the 
same thing. It has been stated quite clearly in this passa- 
ge, however, that one existing entity has assumed or put 
on these different forms. This clearly means that the 
diverse forms of which this universe consists are the 
forms in which one existing Self has manifested itself. 
Now the divinities enumerated in the two mantras quoted 
above are not all the divinities in the form of whom that 
Lord has manifested Himself. In both these mantras only 
some f a few ) names have been enumerated by way of 
mere indicatoin. They are a pointer to many others not 
contained in the mantras quoted above. Readers would be 
able to understand many other objects and beings in the 
form of whom the Lord gets Himself manifested. Having 
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considered this issue in the manner indicated it is proved 
that in these mantras it is the universe-form itself of the 
Highest Lord that is shown or indicated. To turn to some 
more mantras of this nature — 

‘ Tvam Agne dyubhih tvam iiusuksanih tvam adbhyah 
tvam asmah pari. 

Tvam vanebhyah tvam osadkibhyah tvam nrnamnrpate 
jayase s*ucih. * 

which tells us that Fire (-God) is the king of men and 
that holy ( ^ucih ) divinity is getting itself manifested in 
lustre, water, stone, forest and lordly trees. This evidently 
means that that Lord gets Himself manifested in the form 
of lustre, water, stone, forest and trees. Agni puts on so 
many forms and has himself thus manifested. Agni is there 
in the form of water, in that of oSadhis ( medicinal herbs), 
in that of the sun and in that of the king [ among men ] 
Similarly — 

‘ Tavagne hotram tava potram rtviyam tava nestram 
tvam Agmdhnayavah. 

Tava prasastram tvam adhvariyasi Brama casi gtha^ 
patisca no dame Rgveda II, 1, 2. 

This means that * Agni is in our bouse ( ncth dame ) 
the Lord of the House ( gxliapatih ) i. e. the sacrificer 
and he is the /io/a, po/a, xtvij^ w^stcl. agnidhra^ praSastd^ 
adhvaryu, brahm^ i. e. one who acts in the capacity of 
these sacrificial priests. This clearly means that the sacri- 
ficer as well as the sacrificial priests are the forms of Agni 
alone. Now read verses from the Bhagavadgita having a 
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bearing on the same matter — 

' Brahmarpanam Brahma havir Brahmzgnau Brahmatxa 
hutam Bhagavadgita IV, 24. 

Aham kraturaham yajfiah svadhaham aham au^dham 
Mantroham ahameva ajyam aham Agnih aham hutam 

ibid, IX, 16. 

Brahman itself is the act of offering, oblation fire 
and what is thrown into fire. ' Similarly, ‘ atma i. e. the 
Self itself is hratu, yajna, svadha, medicinal herb, mantra, 
ghee and what is thrown into fire. ’ This same idea is there 
in the two mantras quoted above, though expressed in 
slightly different words : ‘ Agni himself is the king, water, 
lustre, stone, forest, medicinal herb, adhvaryu priest etc 
and of the form of yajfia. He himself is the sacrificer also. 
See how close to each other are the ideas conveyed by 
both Veda and the Gita. See further — 

‘ Tvam Agna Indro Vrsabhah...tvam Vi 5 nuh...tvflOT 
Brahma,. .,tvam Vtd/iarfah...3. Tvam Agne raja Varu- 
riah...tvam Afifrah, tvam Aryama tvam Amiah4. 
Tvam Agne Tvastd...5. Tvam Agne Rudro Asuro... 
tvam Pusa 6. Tvam Agne dr avhfodd... tvam devah Savtta 
tvam Bhagah...tvam, Payuh 7. Tvam Agne Wispatim... 
tvam rajanam...8. Tvam Agne pitaram...tvam putrah... 
tvama Sakha 9. Tvam Agne Rrbhul)...10. Tvam Agne 
Aditih...tvam BlArati...tvam lla...tvam Vrtraha... 
Sarasvati 11. Tvam Agne. ..vayah... tvam vdjah...tvam 
rayih. 12. 

Agni i. e. Fire (-God ) is Indra, Visnu, Brahma, Vi- 
dhdta, Varuna, Mitra, Aryama, Amsa.Tvasta, Rudra Pu §5, 
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Dravinoda^ Savita, Bhaga, Vayu^ the king who protects his 
subjects ( Vi^pati ), Father, Son, Friend or Companion. 
Creator ( Bbhu ), Aditi, Vaijii or speech ( Bharati ), Bhu- 
mi ( Earth ), the killer of Vrtra, Sarasvati, food 
( vayah strength ( vajuh ) and wealth ( rayAi ), One and 
the same divinity is manifested in so many forms and 
these many forms are therefore forms of one divinity. This 
is the ‘ viiva-Yupa * of one and the same divinity. Just as 
Agni is described here, elsewhere Indra is described to 
have become manifest in every form. To turn to the text 
of that mantra in which this has been stated — 

Rupam rupam pratirupo babhnva tad asya rupam pratu 
caksanaya, hidro mayabhih pururupa lyate Yuktd hi 
asya harayah sat a dasa. Rgveda VI, 47, 18. 

“ God Indra became manifest ( pratir^pah habhuva j 
in every form ( mpam mpam ). This form of this [ Indra- 
God ] is for being described ( praticah^an^ya ) by every- 
one. Indra assumes many forms ( pururfcpah Jyate ) by 
his many skills ( m^yahhi\ ). For, his thousand ( sat^ daia ) 
rays ( harayah ) are with him " [ these latter make him 
manifest in many forms ]. 

This mantra is quite clear. God Indra assumes every 
form with his natural skill. He becomes multi-formed, 
infinite-formed, universe-formed ( bahur^pa^ anantarnpa^ 
vUvarnpa ). By seeing these forms of his, his qualities 
become known and by describing the forms he himself 
becomes described. The word ^ pururupa * used in the 
passage quoted above is used in the sense of ‘ viimrnpa. * 
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This very * pururnpa ’ occurs in this very sense of visva^ 
rupa several times. To consider some of the mantras 
which the word occurs — 

*Sthirebhih ahgaih Pururupaugro babhruh subrebhih pipise 
hiranyaih, Isanat asya bhuvanasya ^bhureh] navau yosar 
Rudrlt asuryam ’ i. e. ‘ The one assuming many forms 
( Pururupah ) i. e. the universe-formed fierce one appears 
to advantage ( pipise ) by his limbs which are strong 
( sukra ) steady ( sthira ) and gold-like ( hiranyaih )• 
From Rudra, who is the ruler (isana ) of this world, stren- 
gth would never be removed ( asuryam na yosat ) '' [ be. 
he ever would remain strong ]. 

God Rudra is universe-formed. The entire universe 
is evidently a form of Rudra himself. A description of this 
form would be considered at a greater^ length while 
thinking of the contents of some mantras from the Yajur- 
veda. This description of the manifestation of Rudra 
occurs in Vcijasaneyi Yajurveda chapter XVI. The descrip- 
tion deserves to be compared with that of the visvarupa 
in the eleventh chapter of the Hhagavadgita. This simi- 
larity of description is all that is of interest to us. In a like 
manner the following mantra too 'is referred to with 
advantage — 

‘ Tvlim Ague atithim p^rvyam visa\i s'oci^hcs^am 
grhapatim ni^edire. Byhatketum pururupam dhana- 
spvtam suiarmUr^am su*avasam jaradvi^am 2. Tvam 
Ague pururupah viSe vi^e vayah dadhusi pratnathCi 
purustuta, Puruixi annd sahasCt vi rUjasi sa te 

titm^ai[),a$ya nMhv^e. 5. Bgveda V, 8 
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* O Fire-God ! you are ancient ( pwrvya ), ever 
giving speed or worshipworthy ( atithi ), shining bright 
( sociskesa ), the Lord of the house ( grhapati ), possessed 
of a big banner ( brhatketu ), giving wealth ( dhanas- 
pyta ), giving excellent happiness ( sus’armiiia )i a great 
protector ( su-avasatn ), having many, nay, infinite forms 
( pururtipah )• Likewise O Agni ! having many forms you 
distribute food to every person ( vise vise vayodadhasi )• 
O God that have been praised in many ways, you shine 
with many kinds of food ! None can put up with your 
lustre. " 

In this mantra it is the Highest Lord who has been 
described with the name Agni having been given to Him, 
He is called * pururupa ’ i. e. evidently ‘ one who assumes 
infinite forms. ' One who puts on infinite forms is himself 
called ‘ vis’varupa. ’ 

Thus is the Lord described in the Bgveda. Some of 
these mantras describe ocher things too as the occasion 
requires. But leaving them aside, some of the mantras are 
so very clear that there cannot be any the least doubt 
about their meaning on anybody’s part. We have cited 
above so many mantras for facilitating a consideration of 
the same by our readers. They should, therefore, carefully 
think of the contents of the mantras and those mantras 
which are teaching undoubtedly the * vis'varupa ’ of the 
Highest Lord should be compared with those verses in 
Gita XI, which set forth the ‘ visvarupa ’ or cosmic fornt^^ 
of the Highest Lord. That under the garb of Agni, Indra. 
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etc the same Highest Self — one without a second — is des- 
cribed is clearly brought out by Bgveda I, 164, 6. There 
is no reason, therefore, to be frightened away by the 
names Agni, Indraetc. For, those names even while ex- 
pressing fire etc refer to the Highest Lord who assumes 
infinite forms. This to be sure is the established conclusion 
or established principle of the Vedas. Those who would 
well understand this principle would not stand in need of 
any special effort for being shown the ‘ visvartipa * of 
the Highest Lord. For, He becomes manifest in many 
forms. On this very account has that one divinity received 
many names. And hence by many a name used in the 
Vedas that self-same [ single ] divinity is described. If 
He had not assumed many forms. He would not have 
received many names. 

To cut the long story short there are thus so many 
mantras ip the Bgveda describing the Highest Lord 
possessed of the universe as His form. Let us next proceed 
to the description of the Highest Lord having the cosmic 
form contained in the Yajurveda. The Man-Hymn 
( PuruSa-sukta ) is there in the Yajurveda also. But an 
exposition of it has already been indicated at the time 
that the Man-Hymn from the Bgveda was explained. We 
may next turn to the description of the universe-form 
K cosmic form, all-form ) of the divinity named Rudra— 
THE DESCRIPTION OF VISvARCPA 
IN THE YAJURVEDA— THE UNIVERSE 
FORM OF THE DIVINITY CALLED BUDBA. 

The cosmic form of the divinity Rudra is set forth in 
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the sixteenth chapter of the Vd^jasaneyi Yajurveda. In the 
KaQva and Taittiriya samhitas ( texts ) too there is the 
<3escription of the divinity named Rudra. That too is 
almost similar in nature. There are a-few variant readings 
but they are of no great importance. A few of those vari- 
ant readings we have taken into account in our exposition 
of the terms used in the description of Rudra which is soon 
to follow. In the Bgveda there is no regular Rudradhyaya. 
But the ‘ Rudra * of the followers of the Bgveda is but for 
a few variant readings similar to this. We are citing be- 
low a few mantras describing the cosmic form ( vis va- 
rupa ), from the description of Rudra in the Rudradhyaya* 
We have in the following citation dropped the word na- 
mah and given the rest of the text: 

* Hiranyabahave senanye dis'am pataj^e, vrksebhyah 
harikes’ebhyah pasunam pataye, s’aspinjaraya tvisimate 
pathinampataye.harikes’ayaupavitine pustanam pataye’17. 

‘ Babhlus’aya vyadhine annanam pataye, bhavasya he- 
tyai jagatam pataye, Rudraya atatayine ksetranam pataye , 
sutaya ahantyai vananam pataye ’ 18. 

* Rohitaya stha pataye vrksanam pataye, bhuvantaye 
varivaskrtaya ausadhinam pataye, mantrine vanijayakaksd. 
nam pataye,uccairgho5dya akrandayate pattinam pataye’19. 

“ Krtsnayataya dhavate sattvandm pataye, sahaman- 
aya nivyadhine avyadhininam pataye, nisangine kakubhaya 
stenanam pataye, nicerave pariraraya aranyanam pataye’20 

‘ Vancate parivancate stayunam pataye, nisangine isu- 
dhimate taskaranam pataye, srkayibhyah jighansadbhyah 
musnatam pataye, asimadbhyafc naktamcaradbhyah vikrn— 
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tanam pataye ’...21. 

* Usnisine giricaraya kaluncanam pataye, isumadbhyah 
dhanvayibhyah atanvanebhyah pratidadhanebhyah aya- 
cchadbhyafa asyadbhyah *...22 

* Visrjadbhyah vidhyadbhyah svapadbhyah sayane-» 
bhyah asinebhyah tisfhadbhyah dhavadbhyah ’...23. 

‘ Sabhabhyah sabhapatibhyah asvebhyah asvapati- 
bhyah avyadhinibhyah vividhy anti bhyah uganabhyah 
trnhatibhyah ’...24 

‘ Ganebhyah ganapati bhyah vratebhyah vratapati- 
bhyah grtsebhyah grtsapatibhyah virupebhyah visvarlipe- 
bhyah ’.‘..25 

‘ Senabhyah senanibhyah rathibhyah arathebhyah ksa- 
trbhyah saiigrhilrbhyah mahadbhyah arbhakebhyah ’...26 

‘ Taksabhyah rathakarebhyah kulalebhyah karmarc- 
bhyah nisadebhyah punjistebhyah svanibhyah mrgayu- 
bhyah '...27 

‘ Svabhyah svapatibhyah bhavaya rudraya sarvaya 
Pasupatayc nilagrivaya sitikanthaya ’...28 

* Kapardine vyuptakcsaya sahasraksaya satadhanvane 
girisayaya sipivisfaya midhustamaya isumate ’...29 

‘ Hrasvaya vamanaya brhate varsiyase vrddhaya savr- 
dhe agryaya prathamaya '...30 

‘ Agave ajiraya sighryaya sibhyaya urmyaya avasvan- 
yaya nadeyaya dvipyaya’...31 

Jyesfhaya kanisthaya purvajaya aparajaya madhyamaya 
apagalbhaya jaghanyaya budhnyaya '...32 

‘ Somyaya pratisaryaya yamyaya kjemyaya s'lokyaya 
aVasanyaya urvaryaya khalyaya '...23 
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‘ Vanyaya kaksyaya s’ravaya pratis’ravaya as’usenaya 
418’urathaya s’uraya avabhcdinc ’...34 

‘ Biltnine kavacine varmine varuthiije s’rutaya s’ruta- 
senaya dundubhyaya ahananyaya’...35 

■ Dhrsnave pramrs’aya nisangine isudhimate tiksne- 
save ayudhine svayudhaya sudhanvanc ’...36 

* Srutyaya pathyaya kathyaya nipyaya kulyaya saras- 
yaya nadeyaya vais'antaya ’...37 

' Kupyaya avatyaya vidhryaya atapyaya mcdhyaya vi- 
dyutyaya varsyaya avarsyaya ’...38 

* Vatyaya resmyaya vastavyaya vastupaya somaya ru- 
draya tamraya arunaya ’...39 

‘ Sahgave pas’upataye ugraya bhimaya agrevadhaya 
durevadhaya hantre haniyase vrk?ebhyah hariKes’ebhyah 
taraya...40 

‘ Sambhavaya mayobhavaya s’ahkaraya mayaskaraya 
s’ivaya s'ivataraya ’...41 

‘ Paryaya avaryaya prataranaya uttaranaya tirthyaya 
kulyaya s’aspyaya phenyaya ’...42 

‘ Sikatyaya pravahyaya kins’ilaya ksayanaya kapardine 
pulastaye irinyaya prapathyaya ’...43 

* Vrajyaya gosthyay talpyaya gehyaya hrdayyaya nive- 
syayaya Kafyaya gahvareslrhaya ’...44 

‘ Suskyaya harityaya pamsvayaya rajasyaya lopyaya 
ulapyaya urvyaya survyaya ’...45 

‘ Parnaya pari^as’adaya udguramaijaya abhidhnate akhi- 
date prakhidate isukrdbhyah dhanuskrdbhyah kirike 
bhyak devanam hrdaycbhyah vicinvatkebhyah viksi^at- 
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kebhyah anihartebhyah ’...46 

Pa. Yajurveda Ch, XI 

In this chapter has been described the ‘ vis’varupa 
of the divinity Rudra. Here the word Rudra, the name 
Rudra, is rightly interpreted as conveying the Highest 
Lord Himself. Here an enumeration of the many forms 
that Rudra has is made. In these mantras many Rudras 
have been referred to. We would now proceed to divide 
these names into four varnas and after that to consider 
the worms, insects etc apart from the four varnas of Ru— 
dras. To begin with, the following are the Rudras falling 
into the class of knowing, learned Brahmanas : 

RUDRAS IN THE BRAHMAlilA CLASS 

Sruta — Well-versed in the science that is 
<^’ruti. 

Srava, Pratis’rava — The two words signify learned per- 
sons who are expert in hearing and 
making others hear, in carrying on 
argument. 

Mantrin— Skilled in giving counsel, minister 
of a king. 

Pramrs a — A learned person given to thinking 
or a learned man refuting the oppo- 
nent's argument. 

Slokya — A welknown or reputed learned man. 

Qrtsa — Possessed of intelligence. 

Grtsapati — Protector oi those that are intelligent 
Pulasti— A sage. 
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Savrdh~A youth who acts like a learned per- 
son possessed of excellent qualities 
like erudition, humility etc. 

Vrddha — A learned person, senior in point of 
age. 

Sabhapati — President of a meeting or an assembly* 

Sabha — A meeting, a member of a body. 

Yamya — One who practises yama, niyamd 
( control of the body and the senses as 
also mind ). 

Ksemya — ^One who brings about good, one who 
leads along the path that brings about 
the weal of the person who is led. 

Ahanti — One who injures not, given to not- 
injury. 

Ahantya — Not slaying, not killing. 

Pratarana— One helping in crossing over, one 
who takes over to the other side. 

Atarya— » >» 

Tirthya — A learned person who stays at a holy 
place. 

Uttarana — One who crosses the ocean of mun- 
dane existence with the help of ex- 
cellent philosophical knowledge and 
one who helps others do so. 

Sangu — One who brings about what is auspi- 
cious. 

Asina — One who studies or reads, applies 



iBfia£:awad-Qlta 


112 


Chapter XI 


himself repeatedly seated on a yogd-- 
sana^ one who sits. 

Tisthat — Steady on a seat ( or in one posture ). 

Qahvarestha — Shining in caves, an ascetic staying 
in a cave. 

Upavitin, Krtsnavita — One who has an upavita^ one 
who wears the sacred thread. 

Kapardin — One possessed of matted hair. 

Vyuptakesa — One who has his hair on the head 
removed, a sanny^sin. 

There are in these names some such as ‘ asma * etc 
which express ( average or ) ordinary men as well as 
beasts. Readers who are careful should well bear this in 
mind. The Rudras that are there in the KSatriya class 
are — 

RUDRAS IN THE KSATRIYA CLASS. 

The qualities and action of Rudra being particularly 
connected with the KSatriya lustre or bravery ( or hero- 
ism here it is the KSatriya form that is stated at full 
length. In this KSatriya class there are those who fight, 
those who use weapons, those who fashion out weapons, 
Commanders-in-chief and persons who are courageous, 
brave and heroic. Readers should at this stage see the 
* visvarupa ’ of the divinity Rudraamong the KSatriyas : 

Sura — Brave and heroic. 

Ohrsnu — Courageous, protecting one’s own side. 

Sahamana — One who defeats his enemies. 

tshima — Striking terror in the heart of the enemy. 
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Rudra — Causing the enemy to weep bitterly. 

Avarya — One that cannot be warded off. 

Avatya — One who fights while being seated in a 
ditch. 

Agrevadha — One who kills the enemy being seated in 
front of him, or while standing face to 
face with him. 

Durevadha — Killing the enemy from a distance. 

Trnhati — -One who strikes in a battle. 

Jighansat — One who kills the enemy. 

Asyat — One who hurls or throws ( discharges arrows ) 
against the enemy. 

Visrjat — Discharging arrows for subduing the enemy. 
Akhidat, Prakhidat — Making the enemy unhappy, giving 
him pain. 

Atatavin* Atat^yin — Possessed of a weapon that is lifted 
up for being used, one who bends 
his bow for letting the arrow against 
the enemy. 

Ahananya — One who strikes. 

Sarva — One who destroys. 

Vyadhin — One who pierces the enemies, 
ifanta — -Killer of enemies, 

Haniyas — Killing excessively 

Vivyadhi, Vividhyatiti — One who hits the target very 
skilfully, one who excels in doing so. 
Vidhyat — Piercing the enemy’s vitals. 

Ni-vyahdin — Piercing all the more, or excessively. 

R 
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A-vyadhin — Piercing all around. 

Vlkrntanam pati — Lord of those who cut the enemy ta 
pieces, protector of the Dasyu host 
moving by day. 

Avyadliininam pati — Lord of the armies who strike in 
all ways possible. 

Ataiivana«— One who places the arrow on the string of 
the bow for killing the enemy. 

Akrandayat — Causing the enemy to cry in distress. 
Ayacchat — Making the bow ready for the destruction of 
the enemy. 

Abhighnat — Destroying the enemy. 

Avabhedin — One who pierces the heart of the enemy, 
Avabhindat — Cutting the vitals of the enemy. 

Sudhanva — An excellent bow-wielder. 

S’atadhanva — Having many bows. 

Dhanvavi, Dhanvayi~One who moves with the bow . 
Tiks^e^u — Having sharp arrows. 

Nisaiiga — He who uses his sword against the one wha 
causes harm or nuisance. 

VarMthf — A warrior who remains in a secret place in the 
chariot. 

Srkavi, Srkayi — One who moves with the thunder bolt. 
Svayudha — Having excellent weapons such as the tri- 
iula etc. 

Varini — One using an armour. 

Rath! — One having a fine chariot. 

Bilmi — One having a helmet ( protecting the head in a 
battle )• 



115 


Reflection 


Pratidadhana — One fixing the arrow on [ the string of ] 
the bow. 

Kavaci — One having a coat-of-mail. 

Ayudhi — Having weapons such as the mudgara etc. 
Isudhtman — *One having arrows. ( or quiver ?- ) 
isuman — One having arrows. 

Asiman — ^One having a sword. 

As*uratha — A warrior in a chariot which moves fast. 
Aratha — A soldier without a chariot, a foot-soldier. 

As’va — A horse. 

As’vapati — Lord of horses. 

Svani-^One who keeps dogs. 

S^na — A dog. 

§vapati — .Over lord of dogs. 

Pas’upati, Pas’unam pati — Protector of beasts. 

Senani — ^Leader of an army. 

Sena — Army. 

S rutasena — One who has a famous army at his disposal. 
As’usepa — iSoldiers who move quickly. 

Nisada — Bhils etc who move about in mountains. 
Punjistaw-.!. e. * punjasthita ' or one having an army at 
bis disposal. 

Qanapati- Overlord of gaijias ( or groups ). 

Qa^a — Soldiers, hosts of beings. 

Ugra — One who has taken up weapons for killing the 
enemy. 

Ugaijia — A soldier from the army of excellent well pre- 
pared groups. 
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One who does the job of a, messenger.! 

pustanam pati — Master of strong men, 
yVraQyanain pati-— Protector of forests# 

Annangm pati — Protector of foods. 

Jagatim pati — Protector of the world, protector of 
beings. 

Dis’am pati — Lord of the quarters. 

Pathinam pati— Protector of ways or paths. 

Pattinam pati — ‘ Patti ’ is a chariot, an elephant, three 
horses and five foot-srldiers — now a 
lord of such units is ‘ patttnam pati. ’ 
Sattvanam pati — Lord of living beings. 

Vananam pati— Protector of forests. 

Kaksa^am pati — Protector of flanks of armies, 

Vrdtapati — Overlord of groups [ of persons ]. 

Vrata-- A group, a host. 

Vastvya, vastupa — Dwelling place, Lord of the dwelling 
place. 

iqjpya A warrior in the lower part of a mountain. 

Ksetra^am pati — Protector of land. 

Sthapatl —Protector of the house etc, protector 
of places. 

Vrksanam pati — Protector of trees. 

Vanya — Arising in a forest. 

O^dhlndm pati — Protector or guardian of lordly trees, 
physician. 

Rathakara — An excellent carpenter who makers a 
chariot. 



117 


Rellectiff* 


Dlianvakrt, Dhanuskrt — Maker of 
l$ukrt — Maker of arrows. 

Ksatt^ — Maker of a chariot, a Carpenter. 

Taksa— One skilled in the craft of wood ( cutting ). 
Karmara^Maker of iorn- weapons. 

Kul^la — Fashioner of fine earthen vessels. 

Dundubhya — One who plays on war-instruments. 

Swta — A charioteer. 

tllranyabahu — Having golden ornaments on the arms. 
Usniisi— .One who has an uSn^sa i.e. turban ( or a pugree ) 
on his head, a respectable member of a host 
or group. 

Sangfhita — One who collects war-material. 
Samvrdhvana-One who increases the stock of war- 
material. 

Somya — Possessed of beauty or grace. 
Uccairghosa-^Making a loud noise. 

Udguraitiat?a — Ever industrious, ever working. 

S’lghriya, S’ighrya — One possessed of speed. 

Paricara — One who moves about, a servant. 

Ajira— Quickly moving. 

Dhavat— Full of speed. 

Jagrat — ^Wakeful. 

Kakfya — A watchman. 

Krtsnayatayadhavat — a soldier running for protection 

with the bow pulled right opto 
thfc ear. 

Agrlya, Agrya — One who is at the fore-front. 
Avasanya—- One who is lagging behind, one who brings 
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the rear. 

Mr^ayu — One longing for deer, one going on a hunting 
expedition. 

Taskarioim patl — Lord of thieves. 

Mufnatam patl — Lord of those who rob wealth etc. 
Stayunam patl — Chief of thieves who do their work 

secretly. 

Stenanam patl — Leader of those who secretly take away 
wealth. 

V ancat — 'Leader of those who deceive. 

Parlvancat — Making the master believe him and decei- 
ving him in actual dealings. 

Kuluncanam patl — Leader of those who skilfully deprive 
others of their houses etc by means 
of * tricks ’ all their own. 

Vikfinaka — One who causes exhaution or reduction. 

Viksi^atka — One who causes exhaution or reduction. 
Niceru Ever moving with the purpose of of taking, 
away, or robbing. 

Naktamcarat — Hosts ofDasyas roaming about at night 
Prakrntanam patl — Leader of those who cut off. 

Qlris’a — Moving about on a mountain. 

Olris ay a — One sleeping on a mountain. 

Katya — One who is in an inaccessible place. 

Vlrupa — Deformed or one having many forms. 

So far the ‘ vis'va rupa ' bdonging to the K^atriya 
class has been described. Here carpenters etc are included 
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in the same category as that of the KSatriyt^ because the 
iormer are helpful to the latter in fashioning out chariots* 
-weapons, etc, while thieves, dacoits etc are mentioned 
with the Ksatriyas as these latter curb them. All these are 
manifestations of Rudra or to put it differently Rudra 
presents himself to us having assumed these forms. Rea- 
ders should see these forms of Rudra all around themselves 
and realise Rudra's ‘ vis’va rupa. ’ Here the KSatriya form 
of Rudra is set forth at even a greater length than that of 
R&rayai^a assuming the form of Death described in the 

Bhagavadg«tei. Those who want to get acquainted with 
the ‘ vis’varupa ' in the Vedas can do so by thinking of 

the passage explained above. 

RUDRA IN THE VAISyA CLASS. 

There are Rudras in the Vai^ya class also. * Vanik ' 
itself is a manifestation of Rudra. Here readers would 
come across names that bring out activities such as rear- 
ing cattle like cows etc, keeping them in cow-pens, grow* 
jng crops on having carried out agricultural activities etc. 
The worms and insects appearing here in the soil too are 
Rudras. One who grows crops, one who grinds again, one 
who cooks food — all these are but forms of Rudra. Like* 
wise worms etc that live there on the same soil with them 
too are Rudras. Readers should consider these names from 
this point of view. 

Va^lja — One engaged in trade. 

Vrajya, Vrjya — One who is there in the midst of a num- 
ber of cows. 
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Qosthya— One who is there in a cow- pen. 

Isimat — One who arises or is born in a crop, 
lehya — Shining in a house. 

Orvarya — One arising in fertile land. 

Iranya, iri^^iya — One who is in a land where there is na 
grass, in a land that is barren. 

Khalya— *One arising in a place where crops are pounded. 
Sudya — One in the company of food. 

RUDRA IN THE FORM OF WORMS & INSECTS. 

Insignificant worms and insects loo are Rudras 
They may be bugs that arise ( or are found in large num- 
bers ) in beds or worms that are born in water. All of them 
are Rudras. Readers should get themselves acquainted 
with them with their names as mentioned below : 

Talpya — Those that are there in the bed; bugs. 

Pratisarya — Those that are there in ornaments, 

S aspya — -Those that are there in kus*as, sprouts etc. 
Haritya — Those that are there in green leaves etc, 
Harikes*a — Those staying in the green hair of tress in the 
form of their leaves. 

S^aspinjara — Yellowish like young shoots of grass. 
niapya — ^Those that are there in grass. 

Vrksa — The form of trees. 

Parnya, Parna — ^Those that are there in the leaves. 
Parnas^adya, Pctrna^’cida— Worms, insects etc arising out 

of leaves of trees. 

Hivepya~-One who is there on the spot that is residential. 
Ktrifea— Those that pierce. 
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Vatya — ^Those that are there in the currents of wini 
( or breezes ). 

Sitikantha — Blue-throated. 

J^ilagriva — With neck yellow. 

Lopya — Shining in tracts which are inaccessible, 

S^u^ya — Shining in old wood etc. 

Resiniya, Resmya — One who is there in a line. 
Prapathya--On the beaten and busy path of people who 
go and come back. 

Dvipya — Those who are born in an island. 

Parya — Who is even beyond the sea. 

Avar y a — Who is on this side of the sea. 

Avarsya — Arising in a place where there is no rain. 
Atapya — Arising in a place where there is sun or light. 
Ml^hustam-A showerer. 

Meghya — Arising in clouds. 

Vidyutya — Arising in lightning. 

Varfiyas, Varsya — That which is in the shower of rain. 
Sibhya — That which is in a stream of water. 

Ksayana — That which is in water which is steady. 
Sarasya — Staying in a lake. 

Vai^nta — Staying in a small amount of water. 

Kulya, Kulya — That which is on the way of a canal, in 
the course of a canal. 

H^dya, H^deya— Arising in a river. 

Pravahya — Arising in a stream such as a river etc. 
Kupya-- A rising in a well. 

Phenya — Arising in the foam of water. 

JJrmya — Arising in the waves of water. 

Surmya —Existing in a wave. 

Avusyanya-Existing in still water. 
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Srurvya — Shining in a wave. 

Srutya— Being in a path that is quite insignificant or ex- 
tremely small. 

Sikatya — Being in sand. 

Tamsavya-Being in dust. 

Rajasyah — -Being in pollen [of flowers ]. 

Aparaja — Being at a place free from ( lit. away from ) 
dust particles. 

Kimsila — Existing in very small stones etc. 
Bud/iniya-Stayingat the bottom. 

U paguramana — Producing a sound ( or noise ). 

Widhrya — Existing intbright light or in utter darkness. 

RUDRAS SMALL AND RUDRAS BIG. 
Readers should pay attention to the fact 'that in 
these names there are Rudras big and Rudras small, 
Rudras senior and Rudras junior, Rudras at the beginning 
and Rudras at the end that are referred to. In these names 
would be found all objects in the world. For, some may be 
email, some one else big. All these are Rudras. 

Prathama — The chief of all. 

Madhyama- One occupying the middle position. 

Jaghanya — Insignificant, very small. 

Mahat— Too big. 

Hrasva — Short in stature. 

Well developed in body and limbs, big. 

Ksullaka — Small. 

Vamana — With limbs small, small or short, 

Jyestha — Best, highest, Senior most. 

KaniHha^^ Youngest, juniormost in age. 

Arhhaka—a child. 
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Apagalbha — One who is not in possession of any very great 
knowledge. 

Asw — One who quickens, pervading. 

Svapat — Sleeping. 

S’a3;ana — Asleep, with sleep not in the least disturbed, 
enjoying sound sleep, 

Rohita — Red in colour, 

Babhrusa, babhlus'a-Tawny, 

Tamra — Red. 

Aruna — Reddish ( as the horizon at the break of day ). 

RUDRA’S NAMES REFERRING TO OR 
EXPRESSIVE OF THE HIGHEST LORD. 

In the following names may be found those that ex- 
press or refer to the ‘ Highest Lord. * The form of the 
Highest Lord ’ brought out by those names too may well 
be considered. The first name in this list is ‘ vis'varupa ' 
and the last one is ‘ hxdayyct/f hxdyci. * This one is there 
in the heart of all. Thus as He is there in all, the form of 
all is the form of this one. In these names of Rudra enu- 
merated here, readers should see the cosmic form of the 
Highest Lord. 

Vi5 Varupa— One who assumes the form of the universe. 
Pwrvaia— Born in times of yore, ancient. 

Devdn^m /irdaya— Of the nature of the heart of divinities* 
SHva, 5 'ivatam— Auspicious, most auspicious. 

S'ambhu — Giving happiness. 

SamfcAava—Doing what is auspicious. 

Sahkara — Doing what is conducive to happiness. 
Maya$k<ira^Giying happiness. 



Bhfts:awad-<3iti 


124 


Chapter XI 


Mayobhu-- Yielding happiness. 

Mavobhava — Yielding happiness. 

Tara — One who helps to cross over, saviour. 

Prahita — Great benefactor. 

S'ipivista — Pervaded by rays, full of rays. 

5a/ia5rafesa— Thousand-eyed. 

Some; — Staying where there is the moon. Along with 
Uma. 

Vicinvatka — One who finds out, a searcher. 

Bhava^ -Maker of the world. 

Bhuvanti- •Staying in the world. 

Bhavasya heti — Weapon against mundane existence: one 
who removes the cycle of birth and death. 
Anirhata— One who is not killed. 

Hrdya, Hrdayya— One who is present in everyone's heart. 
THE COSMIC FORM OF THE DIVINITY BUDBA. 

Thus has the cosmic form of the divinity Rudra been 
shown in this chapter of the Yajurveda. All that is of the 
nature of form in the universe is Rudra’s own form. Bring- 
ing out this is the purpose of the chapter of the Yajurveda 
devoted to the description of Rudra. There are in this 
chapter some two hundred to two hundred and fifty 
names. From the Brahmai^as, Ksatriyas, Vai^yas and 
workers and craftsmen down to the beasts and birds, 
living creatures, insects and worms all are Rudras. Not 
only this, the names of even tress, of lordly trees, of all 
that moves and moves not have occured here. Evidently 
the trees etc also are forms of Rudra himself. 

Here it has been stated in the clearest possible tbrma 
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that preceptors, teachers, instructors, physicians, ministers 
of kings, the king himself, KSatriyas, the brave and heroic 
persons, the courageous ones, soldiers. Commanders in^ 
chief, those that ride horses, servants and those that are 
in the retinue, thieves, dacoits, horses, worms, insects, 
moths, stones, dustparticles, earth ( or clay ) all these are 
forms of the divinity Rudra. The number of forms listed 
here in the chapter devoted to Rudra is even greater than 
that of the forms enumerated in the Bhagavadgita. This 
proves that the idea of the ' vi^varupa * of the Highest 
Lord has been set forth at full length in the Veda. The 
Bhagavadgita has adopted only a-part of it. In the Bhaga* 
vadgitS is indicated the ‘ vi^varupa ’ of the Lord who 
assumes the form of Death destructive. This evidently is 
not the form of the Lord in its entirety. For, the Lord is 
as much the author of the creation and maintenance of the 
world as that of its destruction. The forms, therefore, 
that manifest themselves in acts like creation, mainte- 
nance, feeding or nouristiing, destruction etc are all His 
forms. The Highest Lord is death even as He is birth. 
Just as seeing birth one is to understand that the Lord 
has manifested Himself there, death too, similarwise, is 
only an existence { or form ) of the Highest Lord. Birth, 
death and immortality are but the Lord’s aspects. In the 
Vedas the Highest Lord is at many places called * death. * 
In the Bhagawadgita has been shown the form of Death 
destructive. That evidently is the description of one of 
the aspects of the Highest Lord. In the chapter devoted 
to Rudra, there are many more aspects of the Lord that 
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have been set forth. 

The words great-small, senior-junior, high-low, near 
and far away, in*out occuring in the JiadrSdAyOy® are- 
very significant, In these are included all kinds of form. 
Quite a large number of forms will be subsumed under 
‘ great ' and many others under ‘ small. 'The two alterna- 
tives are mutually exclusive and collectively exhaustive. 
How far can even the Veda go on counting or enumerating 
the names of the universe-form, of the Highest Lord?’ 
£ven the capacity of one who wishes to learn is limited. 
It is on this account that such a description as that of 
the ‘ vi^varupa ' is brought to a close by using terms such 
as infinite ( ananta ) or all ( sarva ). In the Bbagavadg^tS 
the Lord is said to be all and in the Vedas too He is cha- 
racterised as ‘all.’ In the Visousahasranama ( collection of 
a thousand names of Vis^u ), too the Highest Lord is call- 
ed ‘ s<xrva ’ i. e. ‘all.’ In the FurusasQkta from the Bgveda 
also it is stated that Putusa is ‘ all ’ this — 

‘ Purusa eva idam sarvam. ’ Bgveda X, 90. 

If all this is but PuruSa himself, what is there that 
remains over and above as PurnSa? The term ‘PuruSa’ ex- 
presses the Highest Lord while the phrase * idam sarvam 
refers to the universe. Whatever is seen, whatever is ex- 
perienced ( or perceived ) is only the Lord's form. Having 
understood all this to be the form of the Highest Lord 
and having included oneself in that viz, the universe-form 
of the Lord, having decided ‘I am in no way different 
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from all these forms,’ one must serve with an-anya btiddhi 
( na -I- anya — ananya ) or the thought of non-difference. 
The idea to be fixed up in the mind is that of the essential- 
identity of all with the Highest Lord. What is stated in 
the Bhagavadg«ta, what is brought out in the RudrS- 
dhyOya or what is conveyed elsewhere in the Vedas has^ 
this as its import. This is the right way of understanding 
the import. Knowing the cosmic form, knowing oneself to 
be included in the cosmic form, nay realising this, ono 
must serve the Highest Lord with the thought of non- 
difference of aught from Him ever present to one's mind. 
The Veda too has for this very purpose shown the vis'va- 
rupa of the Highest Lord. The purpose of the Bhagavad- 
g?ta in setting forth the ‘ vis'varupa is in no way different 
from this. On a comparison being instituted between the 
two descriptions it is seen that the vis'varupa of the divi- 
nity Rudra described by the Veda is ampler or fuller than 
the description of the Lord’s vis'varupa contained in the 
G«ta. 

‘ Rudra * is the divinity of this RudradhySya of the 
Yajurveda. This divinity Rudra too is a divinity of des- 
truction. The divinity of the BhagavadgitS is * Killa ' the 
destroyer of the worlds ( or people ). This means evidently 
that this latter divinity too is a divinity of destruction. 
The divinities in both the contexts— the vis'varupa of 
whom has been described at full length are divinities of 
destruction. This is a surprising point of resemblance be- 
tween the two descriptions. Despite this ' s&mya ’ or simi^ 
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larity, the Yajurveda description is fuller. This shows that 
the Vedic style is nearer perfection. Those who think that 
it is only the Bhagavadgita that has built up this fake of a 
vis*varupa should very carefully consider this Rudrddhyaya 
from the Yajurveda. 

In the PuruSasukta too there is visvampa that has 
been shown. But it is given therein a very abridged form. 
The four classes viz., BrdhmaQas, Ksatriyas, Vai^yas and 
Sudras are respectively the face, arms, thighs and feet of 
this All-pervading Person, the Narayaijia who is the ‘seed 
of the world. ’ This is in brief what the PuruSasukta wants 
to convey. As the PurujiasUkta is there in all the four 
Vedas, the idea of the universe-form of Naraya^a, the 
seed of the world is acceptable to all the four Vedas. Now 
what has been very briefly conveyed in the PuruSasukta — 
that same has been conveyed fully ( or at great length ) in 
the Rudradhyaya and the Bhagavadgita. 

When it is stated that the face of the divinity Nara- 
ya^a is Br^hma^as it is automatically established that all 
knowing person shine in the place of the face of that divi- 
nity. If the same thing is conveyed with an enumeration 
of the names of instructors, speakers, physicians, ministers, 
knowing ones, teachers or preceptors, there is nothing 
new conveyed thereby. That would be merely an ampli- 
fication of what has already been briefly conveyed . This 
is the proper way of understanding the relation between 
the PuruSaswkta and the Rudradhy3*ya. Obviously what 
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is very briefly told in the PuruSasiikta — that same is con- 
veyed at great length by the RudrS»dhyd^ya. It would be 
wrong to think that even after this amplification or elabo- 
ration of the viivarupa the viivarnpa of the Lord is des- 
cribed in full. For that vi^var^pa is infinite. How can 
finite words, words having limits, describe the * Infinite ’ ? 
These descriptions have been given here and in other works 
only with the purpose of indicating generally the subject 
matter viz. the cosmic form of the Lord. There are forms 
of that Lord scattered over the whole universe and all the 
forms collectively form an unbroken, continuous, one- 
essenced form of the Highest Lord. There is nothing that 
remains outside the * cosmic form. ’ This much must needs 
be understood. Only then would one get a correct idea of 
the • viivarvipa. * 

Let us now turn to a fine mantra that occurs in the 
Yajurveda regarding the Lord’s flame ( or lustre ) which 
is ‘ vis'varupa ; 

Jyotirasi viivarupam vi^vesam dev^n^m samit, 

Va. Ya. V, 35. 

“ You are, O Lord 1 a lustre of the form of the uni- 
verse. Only your lustre is such as contains in it the 
lustre of all divinities, " There is only one lustre viz., that 
of the Highest Lord in which are contained the lustres of 
all divinities such as the Sun etc. This mantra is especially 
bringing out the idea that the lustre of all divinities is 
derived from that of the Highest Lord. Evidently all the 
hosts or groups of divinities are the form of the Highest 
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Lord only. This same is known as vi&varupa or sarvarupa^ 
To think of another mantra^ 

Atisthantam pari vis've abhusan sriyo vasanascarati 
svarocih. 

Mahat tat vrsno asurasya nama Vis'varupo amrtani 
tasthau, Va. Ya. 33, 22. 

This Lord, who shines all around ( d tjsthantam )» 
all other divinities ( vi&ve ) decorate { pari abhusan ). He 
is possessed of His own lustre ( sva-rocih ) and having 
infinite number of graces i^riyah vasdnah). Great (maAaf) 
is the glory of that mighty ( vrsiiah. ) life-bestowing ( asu- 
ra ) Lord, for, He is one that assumes all forms ( ‘ vi&va- 
rupa ’ ) and He has many an immortal aspect ( amrtdni 
tasthau ). " He alone has in His possession ambrosia or 
nectar of infinite varieties. 

What an excellent mantra ! How grand is the des'- 
crip tion of the universe-formed Lord it gives ! The High- 
est Lord is present everywhere. The divinities such as the 
Sun and the Moon are His decorations. He gives life to all. 
His glory and might are those that reach far and wide* 
All the forms in the universe are only forms assumed by 
this Highest Lord. Immortality in its fulness is there in 
possession of this very Lord. For, there is none else wha 
has immortal position in his possession. 

This mantra singly or by itself is proving beyond any 
possibility of doubt the cosmic form ( universe form ) of 
the Lord. In the term ‘ vi&va-rupa ' there are two words— 
( 1 ) vi&va and ( 2 ) rupa. The meaning of the word ‘ r^pa ' 
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viz, form is welknown. The word 'vis’va' signifies ‘sarva* 
( all ) or this * universe ’ which is seen all around. Obvious- 
ly then the word visVarupa means ‘ sarvarupa * ‘ the 
form of all ’ * the form of the univeise^' Whose form is 
seen there in the universe ? Whose form is the form of 
every object ? And the collective one-essenced continuous 
form that is seen in this universe — to whom does that 
belong ? This is a very important question. The Veda says 
that this is the form of the Highest Lord. The totality of 
lustre belongs to the Highest Lord. All glory belongs to 
the Highest Lord. Hence is He called ‘vis’varupa, svaro- 
cih and mahat-nama. * To bring this discussion of Yajur- 
veda 33/22 to a close and to proceed to another couple of 
mantras from the Yajurveda— • 

‘ Tvastrepururup^yasvahl, 

Uisnave nibhuyapaya svaha, * 

Vclja. Yajur. 22, 20. 

and ' Tvastaram Indram devam bhisajam suyajam, 
Ghrtasriyam pururupam suretasam maghonam. ’ 

ibid, 28, 9. 

The master, the Lord (Indram, Devam) is ( TvaBta ) 
a skilled craftsman, pervading, ( ni-bhuyapa ) one 

who protects having stayed underneath all others, ( aw- 
yaj ) a good sacrificer, ( ghxtairiyam ) increasing the 
grace of all like ghee, ( su-retasam ) possessed of very great 
might, ( bhisaj ) diagnosing and removing the diseases of 
all and possessed of infinite forms (^pururVipa )• 

In this mantra there are many qualities of the Master, 
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the Highest Lord and finally it has been stated that the 
Master is * bahurtipa ’ ( purur^pa ) i. e. possessed of in> 
finite forms. Thus is the universe-form of the Lord set 
forth in the Yajurveda. The ‘ Purugasilkta ’ is there in 
the 31st chaper of the Yajurveda. As the mantras of this 
Purufasukta have been referred to at the time that an 
account of the PuruSasukta in the Bgveda was given, it is 
not necessary to consider them again. Let us, therefore, 
proceed to consider the universe-form of the Lord des- 
cribed in the Atharvaveda — 

VI/^VARtiPA IN THE ATHARVAVEDA. 

Many mantras in the Atharvaveda describe the uni- 
verse-form of the Highest Lord. Here is now a nice oppor- 
tunity of considering the same. The mantras are : 

* Etad vai visvarupam sarvarupam gorupam ' 

Atharva. IX, 7, 23. 

In this mantra of the Atharvaveda the meaning of 
vi^var^pa * too is indicated. That which is called ‘ viSva- 
rupa ' is ‘ sarvarupa. • Whatever * rupa ' is there, all that 
in a continuous form is ‘ viivarupa. * The name of this it-- 
self is ‘ go-rupa, ’ Whatever is perceptible to the senses 
( gau-sense ) is called * gorupa, ’ * sarvarupa ' or *vis'va- 
r^pa. * Here the Veda itself has explained the meaning of 
the term * vis*varupa. ’ All forms which are cognised by 
the senses are the ‘ vis^varilpa ' and that latter is the rupa 
or form of all. Having thus clearly brought out the mean- 
ing of * vis^varupa \ how this vis'varupa is present every- 
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where is shown in the following mantras — 

‘ Pphivyzm vis’varupam ' 7. 

* Antarikse vis’varupam ’ 8. 

‘ Divi vis’varupam ’ 9. 

’ Devesu vis’varupam ' 10. 

' Lokesuvis'varxipam, 11. 

“ On the surface of this earth, in the mid-region, in 
the heavenly world, among gods and lokas {. e. human 
beings etc there is this ‘ vis’varupa ( cosmic-form. ) * The 
cosmic form is there in the sky, the divinities, as much as 
it is on the earth; it is there in the form of the king, the 
ministers and the members of an assembly. Readers should 
find these very thoughts in the RudradhySya ( Yajurveda ) 
and the PuruSasukta (Bgveda).Though this is the ‘ vis’va- 
rupa ’ of food that is described and it is under that garb 
that the cosmic form has been described, ail this is food 
only and here in the universe there is nothing except food. 
There is, therefore, no difference in the cosmic form of 
any other divinity and the cosmic form of this divinity viz.. 
Food, so far as showing or indicating the universe-form is 
concerned. In the PuruSasukta ‘vis’varUpa’ has been des- 
cribed by using names such as PuruSa, NSrayaijia, VirS|; 
etc. In the Rudradhyaya it is the universe-form of Rudra 
that is described and in the passage that is at present 
being discussed it is the universe-form of the divinity 
Food that is described. Likewise in other sQktas it is the 
universe-form of other divinities such as Agin, Indra eto 
that is described. All these names expressive of divinities 
are in fact expressive of but one existing entity ( one 
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reality, or one Beality ) and of that one entity, reality or 
Reality all this around us is the universe-form or cosmic 
form. When this principle of the fundamental unity of all 
divinities is remembered constantly, no one need be afraid 
of any number of names of divinities. To proceed to 
another mantra of the same kind — 

Yat paramam avamam yacca madhyamam. 

Prajapatih sasrje vis'varupam. 

Kiyata skambhah pra vives* a tatra, 

Yat na pr avis at kiyat tat babhuva. 

Atharvaveda, A\ 7, 8. 

*• The cosmic form, highest, middlemost and the low- 
est which the Lord of Creatures created ( yat paramam 
madhyamam avamam visvdr^pam Prajapatihsasrje)^ in how 
much part of the same has the Highest Lord, supporting 
all ( Skambhah ), entered ? And how much part of the 
cosmic form is there in which He entered not ( yat na 
prUvi^at hiyat iat babhuva ) ? '^ The answer is obvious. 
This entire cosmic form has been created by the Highest 
Lord. He has entered the whole of it. Or has He entered 
only some part of it ? For, here the* vi^varupa ’ is there 
high up in the sky, in the mid-region and on the earth as 
well as underneath the earth. This universe-form it 
is true the Lord Himself created. But does he pervade 
these all or does he pervade only some part of this 
form? It has been stated that this extent of the 
viivarupa is there everywhere. For, * high up ' ‘in the 
mid-region ' and ‘ down below or underneath ' among 
themselves cover the whole universe. Elsewhere in the 
UpaniSads it has been stated that ‘ the Highest Lord 
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liaving created this universe, entered the same. ' 

* Tat srstva tad eva anu pravis'at ’ 

( Taitti. Upa. II, 6, I. ). 

That UpaniSadic statement is based on this mantra 
under consideration. Now one mantra regarding this 
viivarupa may well be seen — 

‘ Yat ejati patati yat ca tisthaii prdnat apranat nimisat 

ca yat bhuvat. 

Tat dadhara Ptihivim visvarupam tat sambhuya bhava* 

ti ebam eva, * Atharvaveda X, 8, 11. 

“ He that moves ( ejati ), that falls ( patati ), tha^ 
stands ( tisthati ), that breathes i. e. sustains life ( ), 

that sustains it not ( a-pr^ar^at ), that sets in motion the 
eyelashes ( nimiSat ), that is or exists ( bhuvat \ — that 
one sustains the earth ( tat Prthivim dadhara ) and the 
viSvarupa ( visvarupam ). All this put together ( tat 
sambhuya ) becomes one only ( eJcam eva bhavati ). ” 

The infinite variety of forms that are there in this 
universe — some from among them are moving, some roam- 
ing about, others not moving or steady, some sustain 
life, others are without life, the eyelashes of some are 
a-quiver, others are motionless. This ( vis'varupa ) is there 
on the earth and shines elsewhere too. Though this is of 
many formi with diverse colours and sizes, all this put 
together becomes but one form. There is no difference 
affecting it. Though difference may be appearing, it later 
disappears [ as a result of the realisation of the basic one« 
ness of all ]. 
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‘ Vis'varupatn tat samhhuya bhavati ekam eva. ’ 

This part of the mantra is very important. ‘ The 
whole vis'varupa coming together becomes but one 
form. * This itself is the idea of ‘ vis'varupa, ' There are 
infinite forms in this universe. They are of diverse kinds. 
But all of them coming together become one unbroken,, 
continuous, indivisible universe-form and the Lord Him- 
self has that ( universe form ). The mantra from the Veda 
has here made the idea of vis'varupa quite explicit.lt has 
been told here as to how many different kinds there are 
and how those kinds getting themselves destroyed become 
one continuous form. One sustaining life and one not sus- 
taining it is a difference holding good in everyday deal- 
ing. But the whole of this difference gets itself merged in 
the continuous, partless form of the Highest Lord. Nothing 
of that difference remains afterwards. The cosmic form 
described in the Git^ itself is thus set forth in this mantra. 
Differences which obtain in everyday routine on the em- 
pirical plane are not there in the highest sense, are not 
there esoterically. What is there empirically gets itself 
sublated esoterically. Even while there is variety and an 
infinite variety of forms, all that becomes one unbroken^ 
indivisible form ( tat eham bhavati ), This principle should 
be remembered by all. 

Only in these mantras from the Atharvaveda is the 
form of the Highest Lord considered by employiijg the 
term ‘ viivarnpa. ’ Now the same thing being conveyed 
by the use of the term ‘ pururupa ' is what can be seen 
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from fhe following mantra— 

‘ Tripad Brahma pururupam vi tisthe tena jivanti pra-^ 
ditascatasrak. ' Athatvaveda, IX. 10, 19. 

‘ Brahman is purur^pa i. e. having inBnite forms. It 
is * trip^t. ’ On account of it, all the four quarters ( and 
sub-quarters) are sustained. ’ Brahman is 'pururupa'^ 
this itself means that Brahman is ‘ anantarttpa ' or vi^va" 
r^pa. Whatever forms there are all of them belong to 
Brahman. Though those forms are infinite, they are the 
form of the same Brahman. And all the forms coming 
together or being pot together become one, continuous, 
one-essenced, indivisible form of Brahman. There is an 
extra-ordinary mantra regarding this. That too may be 
pointed out — 

‘Trini chandamsikavayo vi, yetire pururupam darSatam 
vi^vacak^nam. Apo vdta ausadhayah tani ekasmin 
bhuvam arpitdni Atharvaveda XVIII, 1, 17. 

“That which is described by the poets in three metres- 
is worth being seen ( darSatam - dariamyam ), possessed 
of infinite forms pururupam ) and such as can be seen by 
all ( vifivacakSaijam = vi^vadr^yam ). Water ( ajjah. ), 
Wind ( Vdtcih ) and medicinal herbs ( o^adhayah ) ali- 
those things have been i. e. the aggregate of things ( tilni ) 
has been well placed into ( O/rpitOni ) just one thing or 
entity ( ekasmin bhmane ). " 

This mantra is absolutely clear. There is the Highest. 
Lord, one, without a second. That Lord, who is one and 
without a second, poets ( or learned men ) describe in a. 
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number of metres i. e. metrical compositions. This infinite- 
formed spectacle — the universe spread around us — is the 
wonderful form of His, worthy of being seen. This itself 
is known as the sight of the Highest Lord — sight which 
has infinite forms. The infinite objects such as wateri 
wind, medicinal herbs that are perceived in the universe 
are in their totality placed into — have got themselves 
merged into this existing entity, this Reality. This itself 
means that the form of all these is included in that ‘ visva- 
rupa • ( or cosmic form ). 

Thus has the Highest Lord been described in the 
Atharvaveda. This Atharvaveda description should be 
compared with the description of the cosmic form of the 
Lord given in the Gita. This would reveal that the des- 
cription of the Vedas itself is appearing in a slightly differ^ 
ent form in the GUa, A few mantras from the Atharva- 
veda now deserve to be carefully understood as they have 
^ bearing on this ‘ vUva-rupa ’ : 

1 ‘ Yasya trayastrins'at devdh ahge sarve samahitaA. ’ 13. 

2 * Yasya trayastrins’at devah ahge gatra vibhejire. 
Tan vai trayastrins at devan eke Brahmavido viduh’27 

3 ‘Yasya catasrah pradisona4ya?» tisthanti prathamah’ 16. 

4 ‘ Yasya s’ iraV Vais’ vanarah caksuh Angirasobhavan. 
Ahgani yasya yatavah Skambham tarn bruhi katamah 
svit eva sah * 18. 

5 ‘Yasya Brahma mukhamahuh jihvam madhukas'amuta. 
Virajannidho yasya ahuh ’ 19. 

6 * Yatra Adityasca Rudrasca Vasavasca samahitah. 
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Bhutam ca yatra bhavyam ca sarve lokah pratisthi- 
tab 22. 

7 ‘ Yasya bhumih pramantariksam uta udaram. 

Divam yas cakre murdhanam tasmai jyesthaya Brah- 
mane namah. ’ 32 

8 ‘ Yasya SOryah caksuh Candramisca punarnava/i. 

Agnim yas cakre asyam tasmai jyest:h5ya Brahmane 
namah. * 33 

9 ‘ Yasya Vatah Pranapanau caksuh Angirasobhavan. 

Dis’o yas cakre prajSanafc tasmai jyesthaya Brahmane 
namah. » 34 

Atharvaveda^ 10. 7. 

( 1 ) The Highest Lord to whose limbs [ i. e. body ] 
the thirty three divinities have resorted» {2) the Highest 
Lord of whose body the thirty three divinities have be- 
come limbs, — those thirty three divinities only the Brah- 
man-knowers know. ( 3 ) He who has the four subordinate 
quarters as the veins in His body, ( 4 ) He whose head 
is Agni, eyes are the Augirases and whose limbs are these 
sun and moon that move, that one, the support of all, the 
substratum of all Himself is the Lord, He alone is one 
that gives happiness. ( 5 ) He whose face is the Brahma^as 
and whose tongue is ^madhukasa.' likewise, he whose 
udder is Viraj, ( 6 ) where Adityas, Rudras and Vasus 
are staying and where past as well as future and all 
the worlds, ( or people ) are well established. ( 7 ) He 
whose feet are this earth, whose belly is the antariksa 
or mid-region, and whose head is the shining world 
( heaven ), — to that supreme Brahman let there be 
a salutation 1 ( 8 ) He whose eyes are the sun and the 
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JDOOO tlwt again becomes new ( or fresh ), whose face is 
Agni — to that supreme Brahman let there be a salutation ! 

( 9 ) He whose * VSta ' is the pri^w and apana breaths, 
whose eyes are the AAgirases, whose intelligence is the 
quarters, — to that supreme Brahman Jet there be a salu- 
tation I 

This is the description of the Highest Lord. Having 
taken this into consideration the form of the Lord at 
which we arrive is as follows : 

Murdha (head)-the shining \heavenly) world-(»»flntfa 32) 
S’lra ( head )-Agni ( mantra 18 )i the shining or heaven- 
ly world ( mantra 33 ). 

PrajviH ( intelligence ) — The quarters ( mantra 34 ). 
Eyes— The Angirases ( mantra 18; mantra 34 ). The Sun. 
and the Moon ( mantra 33 ). 

jPuce-Brahraan, Brahma^a (mantra 19), Agni (mantr a 33). 
Jihvd — * Madhukas’a ’ ( mantra 19 ). 

PrSwo — Vayu ( mantra 34 ). 

4p3»a— -Vayu ( mantra 34 ). 

Stana — Viraj, Virat ( mantra 19 ). 

Veins — The quarters ( mantra 16 ). 

Belly — The mid-region ( mantra 32 ). 

Aiiga (limb)- The thirty three divinities (mantras 13, 27). 
Limbs of the body — ^The thirty three divinities, objects 
that move ( mantra 28 ). 

J^artra ( body )— Aditya, Rudra and Vasus, all the worlds 
( including those that are away form us ) 
( mantra 32 ). 
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F'iet — The earth ( mantra 32 ). 

This is the form of Brahman. Earth is the feet of the 
Highest Brahman — or the Highest Lord. The mid -region 
is His belly, and the shining ( heavenly ) world His head. 
All the other worlds and the spaces’between worlds should 
be regarded as forming His limbs. Readers should think 
for themselves — ‘ Is this not the universe-form, cosmic 
form ( vUvarupa ), of the Highest Lord ? In this descrip- 
tion there are included in the form of the Highest Lord 
objects in the whole of the universe. Is visvarvpa not so 
presented ? If the sun is His eyes, the sun must be regard- 
ed as His own form. Similarly, if Agni is His face, Agni 
too is but His form. If VSyu is His breath, WUyu also is 
the Lord’s own form. If the thirty-three divinities are 
His thirty-three limbs. His form definitely is the same as 
is seen in the universe through [ i. e. in the form of ] the 
thirty-three divinities. Is this not visvarupa, universe-form 
or cosmic form ? The Highest Lord has the universe as 
His form. He is * v^s'varupa, ' * bahuruP<^ ' ( multi-formed ), 
* pururupa ’ with many forms ), or sarvarllpa ( with ‘ all ’ 
objects and being[S as His form ). This established conclu- 
sion of the Vedas has become quite clear in the passages 
under consideration. 

The same kind of description has occured in many 
mantras of the Veda, though in a somewhat different 
form each time. It is scarcely necessary to cite all those 
mantras here. * An idea of the form of the Highest Brah- 
man can well be had the basis of that of our own body’— 
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this also is stated in the Vedic mantras. For instance the 
following mantra reads — 

* Ye puru^ Brahma viduh te vidujy parmesthinam ’ 

Atharvaveda X, 7, 17. 

i. e. Those who know Brahman in this body know the 
Highest Brahman. 

‘ Sur 3 ;as cafe^uh Vatah pranam Vuru^sya vibhejire. ’ 

ibid, 11, 31. 

i. e. the Sun became the eye, Vayu i. e. Wind became 
the vital breath — thus there are these divinities in this 
body. " On this account is this Person ( body ) called Brah- 
man; for, as cows stay in a cow-pen, so do divinities dwell 
in this ( body ). " This is what is brought out in— 

Tasmdt vai vidvan Vuru?am idam Brahma iti many ate. 

Sarva hi asmin devata gavo gostha iva asate. 

ibid XI, 8, 32. 

This evidently means that all divinities dwell in the 
universe-form ( collective body ) of the Highest Lord 
When this similarity between an individual and the cos- 
mos is seen, an aspirant would be in a position best to 
understand the Highest Lord with the universe as His 
form. In order to facilitate the understanding of this 
similarity we give below a table : 
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The Cosmic Form of 
THE Highest Lord 

I 

Highest Brahman 

I 

Highest Self 

I 

Highest Lord 

I 

The sun 

I 

The moon 

I 

Water 

1 

Quarters 

I 

Medicinal herbs 

, I 

Vayu ( Wind ) 

1 

Rivers 

I 

Sky r Ether ) 

I 

Earth 


The body of an 
Individual ( Self 
1 

Brahman 

I 

Self 

I 

Individual Self 

I 

Eyes 

I 

Mind 

I 

Tongue 

1 

Ears 

I 

Hair 

I 

Prana ( vital breath ) 

I 

Veins 

I 

Belly 

I 

Feet. 


Readers can thus compare the universe-form of the 
Lord of Creatures who is the Supreme Lord on the one 
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hand and the Ifmited body of the individual delf dn the 
other. A Very small^aubtle — part df the univetee-forhi of 
the Highest Lord has come and got itself settled in the 
limited body of the individual self. Whatever is there in the 
body of an individual is there in the cosmos and vice versa 
In the body of an individual there are eyes, in the dosmos 
Ihere is the sun; and in a like manner the other parts of 
the cosmic and the individual bodies with their respective 
correspondence to each other can be understood. As the 
cosmic body of the Lord has a form ( rupa ) of its own it 
is called visvarupa ( universe-form, all-form ). The cosmic 
body itself is called * vis*va * or universe. Because the 
cosmic body has a form is it called * VisvarOpa. * For the 
form of the entire cosmos is the form of the cosmic body. 
Readers should understand the idea of the dwelling of 
the divinities in their bodies in its wide aspect. Those 
who can understand this alone can know the Lord aright 
i. e. as being partless, one essenced and indivisible. 

To know the Highest Self wit h His cosmic form is at 
once straight and easy. But as the mischievous factors 
such as earlier prejudices and ignorance are very strong, 
even this easy matter has become difficult of comphren- 
sion. And there are very few persons, consequently, who 
try to understand Him. It was through the Vedas that 
the noble conception of the Highest Lord got itself 
revealed for universal welfare before it was expounded 
by any other work. The same was further clarified in the 
UpaniSads. The same has been expounded here in the 
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In thb Gita exposition there is nothing different— 
neither more nor less — from what is taught by the VedasI* 
The iniport of Vedic mantras themselves has been cbn^ 
veycd in different words and phrases in the G?ta* To en- 
deavour sincerely to understand this import and to know 
with this ‘ right knowledge ' the very secret of life is the 
duty of all readers. 

The description of the * visvarupa ' contained in the 
Vedas has been considered so far. Let us now proceed to 
see how that same ‘ vis Varupa ' is brought out by the 
Upanisads — 

DESCRIPTION OF THE * VII§VARDPA ’ 

IN THE UPANISADS. 

Vi^vardpa in the I^a Upanisad. 

There is the following mantra showing the form of 
the Highest Lord contained in the Ka Upanisad — 

‘ Yasmintsarvani bhutani Atma eva abhut vijanatah. 

Tatra komohah kah ^feah ebatvam anupas’yatalf. 

Tga 7. V5. Ya. 40, 7. 

‘ That state in which ( yasmin ) all beings ( sarvi^t 
bhiitani ) have already become the Self alone ( atma eva 
ab,h«t ), in that state t tatra ), how can there be [ any 3 
infatuation, [ any ] grief, on the part of the person that 
Icnows well ( vlj5nan ) ? " 

Now see yrhat preceds this state too — 

• Yastu sarvai}i bhutani atmani eva anupas'yati. 

10 
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Sorvabhutesu ca itminam tato na vijugupsate. 

I^a 6; Va. Ya. 40;6^ 

‘ He who sees all beings in the Highest Self ( atmani 
anupasyati ) and sees the Highest Self in all beings, that 
one is never censured. * Here it is brought out tha^. all 
beings and the Highest Lord are apart from each other 
and that they are in each other. There is the experience 
of their being apart from each other. There is another 
experience, one on a higher level, where there is no ‘ sepa- 
rateness, ’ or * being apart ’ that is experienced but there 
is oneness that is seen all through (ekatvam anupasyatah). 
In this experience — or better realisation — all beings and 
the Highest Lord have become identical with each other. 
There is no difference between them. This is the experience 
persons have on the higher level. This itself is the experi- 
ence or realisation of the Highest Lord. 

There is one experience that all beings i. e. the five 
elements, all living beings and all inanimate things are 
different from the Highest Self who is ‘ existence ' ( satta ), 
pure and simple; but soon a stage is reached by the aspi- 
rant when for him the differences cease to exist and when 
he realises that the aggregate of beings are but the Lord.^ 
In that state the form of the Highest Lord itself is experi- 
enced as this aggregate of beings. That itself is the know- 
ledge of the Highest Lord with the universe as His form. 

In the earlier state the lump of sugar and its sweet- 
ness are cognised as two separate things. But later as 
soon as it is known that sweetness is not there apart froii> 
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the lump of sugar, it is realised that the gross form of 
sweetness itself is the lump of sugar. Similarly thetearlier 
experience is that the beings are different from the High- 
est Lord and the experience at a later stage is that all be- 
ings themselves are ithe Highest Lord and the Highest 
Lord Himself is all beings. Readers should very carefully 
think of this experience at a later stage. When the aspirant 
who has risen to spiritual perfection would have this rea- 
lised viz., that all beings themselves are the Highest Lord 
and the Highest Lord Himself is all beings, he would have 
the experience that the Highest Lord Himself has spread 
about in the universe having had assumed the form of the 
universe. This very visVarupa ( universe form, cosmic 
form ) of the Highest Lord is set forth in the liSopaniSad. 
Even if there be one mantra here to this effect, from the 
point of view of describing the vis’varOpa it is complete 
in itself. Hardly anything need be added to what it 
conveys. 

In the KenopaniSad there does not occur a descrip- 
tion of the Highest Lord possessed of the cosmic form in 
clear terms. To turn nexr to the KathopaniSad — 

( 2 ) VISvARUPA in the KATHOPANISAD 
* Yad eva iha tad amutrayad amutra tadanviha, 
Mrtyoh sa mrtyum npnoti ya iha naneva pasyati 10, 
M.anasaiva idam aptavyam naiha naria asti kin ca na. 
Mrtyoh sa mrtyum gacchati ya iha naneva pasyati 11. 

“ Whatever is here — that same is in the yonder 
world; whatever is there in the yonder world is here. By 
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our mind itself must this be known that there is no kind 
of difference here. He who sees ‘ many ’ [ i. e. differ- 
ence ] here, reaches death [ only ] after death. " 

There are many beings in this universe around us. 
There are many things alike. The Highest Lord, however, 
is different from these. Evidently then the beings percepti- 
ble in the universe and the Highest Lord are apart from, 
each other. This is what every average man sees or per- 
ceives. But this is not real knowledge. What is there in the 
universe, what is there in the beings, is there in the Highest 
Lord and what is there in the Highest Lord is itself there 
in the form of the universe. This identity of the universe 
and the Highest Lord must be grasped mentally. Our mind 
alone would help us understand it. Our intellect leads us 
in the direction of the idea of difference. But the aspirant 
must definitely know that there are no different objects 
here ( nana nasti). He who thinks there are many objects 
and thus harbours in his mind the idea of difference him- 
self becomes a victim of death. This means that such a 
person would never secure liberation. Now the same prin- 
ciple of identity between the Highest Lord and the uni- 
verse ( or beings in the universe ) is considered in what 
follows : 

A^nih yatha ekah bhuvanam pravistah 
Rupam rupam pratirupah babhuva 
Ebastatha sarvabhutintarhtmd 
Rupam rupam pratirupo babhuva 9. 

Vayuh yatha ekah bhuvam pravistah 
Rupam rupam pratirupo babhuva 
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Ekastatha sarvabhutantaratma 
Rupam rupam pratirupo bahisca 10. 

Eko vast sarva bhutantaratma 
Rupam rupam bahudha yah baroti 
Tam atmastham yenupasyanti dhirdh 
Tesam sukham sasvatamna iteresam * 12. 

Katha U. II, 5. 

Just as Agni singly entered this world and became 
possessed of various forms with respect to every form [ he 
got associated with], the Inner Self of all beings, likewise, 
is one and He alone has become [ with respect to various 
entities ] possessed of those various forms and He is out- 
side them also. Just as Vayu by himself having entered 
this world has become possessed of many forms [ corres- 
ponding to the forms of what things he entered ], in that 
very manner the one Inner Self of all beings has assumed 
those various forms according to things [ He has got him- 
self associated with ] and He is outside them also. This 
Inner Self of all beings, one, [ self- ] controlled who 
makes the various forms [ lit every form ] different [ of 
many kinds ], — those wise ones who see Him situated in 
themselves for them there is e ternal happiness [ and ] not 
for others. ’ 

Just as Agni ( Fire ) is there in every object and 
gets himself manifested after having taken the shape of 
those objects in which he dwells, — even so the Highest 
Self gets Himself manifested having dwelt in the various 
objects and having assumed the forms of those objects 
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[ in which he dwells ]. He is there in the whole of the 
universe. Naturally on account of His having become 
manifest after having assumed the form of the universe, 
He is called ‘vis’vaurpa ( with the universe as His form ).’ 
Thus has the visVarupa of the Highest Self been des- 
cribed in the KathopaniSad. Here there is a greater space 
devoted to as well as more elaboration made of thesubjept 
matter. But there is nothing new that has been told in 
the passage. It is only the description of the KopaniSad 
which is both amplified and expounded here. 

( 3 ) viSvar€pa in the praSnopanisad. 

In the Pra^nopaniSad there is Agni of the form of 
the universe- This Agni is said to be the divinity right at 
the beginning of the UpaniBad: 

Sa esa Paismnaro vismrupah Pranognirudayate 7. 

Vis^varupam harinam jdtavedasam parayanum jyoti- 

rekam tapantam. 

Sahasrarasmih satadha vartamcinah pranah prajdnam 

udayati esa Suryah 5. Pras'no Up. 1. 

“ This Agni Vaisvanara is but prana ( vital breath ) 
with a cosmic form. This flame with the universe-form 
rises in the form of the sun, which takes away the juice, 
is always hot and is possessed of a thousand rays. ” 

The sun itself puts on many forms such as fire, light- 
ning etc. Not only this, whatever objects are there in this 
solar system and on the surface of this earth — all those 
have been formed out of the sun itself. Of the ‘ principle ' 
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in the form of the sun — from that essence — the planets 
and sub-planets were constituted and objects lying fur- 
ther than this point in space too are constituted of this 
very essence ( viz. the sun ). It is the sun that has as it 
were got itself manifested as the earth, the lordly trees 
and the animate beings. This solar system with the earth 
etc as its part is as though the vis’varupa or sarvarupa 
of the sun itself. In the same manner, this very universe 
( vis’va ) is the vis’varupa of the Highest Lord : 

In the PrasnopaniSad there is the vis’varupa of 
Prana that is described. The relevant mantras are as 
follows : 

Esognih tapati esaSuryah esa Parjanyah Maghavah esa 

Vayuh esa Prthivi Rayxh devah sat asat ca amrtajn ca 

yat 5. Prajapatih carati garbhe tvam pratijayase 7. 

Indrah tvam Prina tejasd Rudrah asi pariraksita 9. 

Yada tvam abhivarsasi atha imah pranate prajah. 

AnanUarupah tisthanti kamaya annam bhavisyati iti 10. 

J^ratyah tvam Prana ekarsih atta visvasya satpatih. 

Vayam adyasya datdrah pita tvam Matarisva nah 11. 

Pra^na Upa. 2. 

Prana itself is Agni. That having become the sun 
shines in the heavenly world. He is Patjanya( Rain ), 
Maghava ( the bountiful ), Vayu, Prthvi, Rayi, Deva, Sat 
( existence ), Asat ( non-existence ) and ambrosia. That 
Pra^a himself is Praj§»pati. He enters the embryo and is 
born. He Himself is the lustrous Indra, protecting Rudra 



Bhagawad-Oita 152 Chapter XI 

and the sun, the Lord of splendour. When this Prana 
having assumed the form of rain sends down showers, all 
creatures are delighted. For, all then decide ‘ now, there 
will be plenty of food. ’ This Praija himself is a sannyasi 
( Vratya ), a sage, an eater or enjoyer ( atta ), the Lord 
of the cosmos and the Father of all, ’* 

Here the * vis’varupa ’ of Prana has b6en described. 
In the Atharvaveda there is a Pranasukta ( Vide, Athar- 
vaveda XI, 4, 1-26 ). On the basis of that is this subject- 
matter in the Pras’nopanisad presented. There ( in the 
Atharvaveda too ) the ‘ vis’varupa ’ of Prana has been 
set forth. That sameihas been presented in greater detail 
here. Prana himself becomes manifest as Indra, Water, 
Vayu, Surya, Light, Parjanya, Cloud, Earth, Rayi, Agni 
etc. This is nothing but the ‘ visVarupa ’ of Praija. Pra- 
ija himself has become manifest as everything. 

Thus has Praija’s ‘ vis’varupa * been brought out in 
the Pra^nopaniSad. To proceed further to the 

( 4 ) visvarDpa in the MUNDAKOPANISAD 
The vis’varupa of the Highest Lord ( Highest Self ) 
described in the MundakopaniSad may now be taken into 
consideration : 

Yathd urnandbhih svjate gvhnate ca 
Yathd pvthivydm oSadhayah sambhavanti, 

Yathd sataJi puru^dt ke^aloindni 
Tathd alc^ardt sambhavati ilia vi&vam, 

[ Mundaka. Upa. 1, 1, 7]. 
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Tat etat satyam yatha sudiptat pavakat visphulingah 
sahasras’ah prabhavante sarwpah. Tatha aksarat vivi- 
dhah somya bhdvah prajdyante tatra caiva api yanti.l. 

Divyo hi amurtah Purusah sabahyabhyantaro hi ajah. 
Aprano hi amanah s’ubhro hi aksarat parah 2. 

Etasmat jayate Pranah manah sarvendriyani ca. 

Kham Vayuh jyotih apahiPrthivi vis Vasya dharini. 3 

Agnih murdha caksusi candra suryau. 

Dis’ah s’rotre Vag vivrtasca Vedah. 

Vayuh Prano hrdayain visVam asya 
Padbhyam prithivi hi esa Sarvabhutantaratma 4. 

Tasmat ca devah bahudha samprasutah 
Sadhyah manusyah pas’avo vayamsi. 

Pranapanau vrihiyavau tapasca. 

Sraddham satyam brahmacaryam Vidhis ca 7. 

Atah samudrah girayas ca sarvesmat syandante 
sindhavah sarvarupah. 

Atas ca sarva osadhayo rasas ca 
Yena esa bhutaih tisthate hi antaratma 9. 

Purusa eva idam visVam karma 
Tape Brahma paramrtam. 

Etad yo veda nihitam guhayam 
Sovidyagranthim vikirati iha somya 10. 

[ Muijidaka. Upa. II, 1. ] 

Brahma eva idam amrtam purastat 
Brahma pascat Brahma Jaksinatah ca uttarena 
Adhas ca urdhvam ca prasrtam Brahma eva idam 
visVam idam varistham 10 


Mupdaka. Upa. II, 2. 
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Sa yo ha vai tat paramam Brahma vcda Brahma eva 

bhavati. 

Tarati s’okam...vimuktomrto bhavati 9. 

[ MuQ^aka. Upa. Ill, 2 ]. 

The passages signify — 

" Just as a spider creates the thread out of himself, 
just as from the earth lordly trees take their being, and 
just as from the body hair grow, — even so from the High- 
est Self, the indestructible, this universe comes into 
existence. ” ( 1, 1, 7 ). 

" This is true.that from fire which is well enkindled 
there arise a thousand sparks — in a like manner from the 
indestructible Highest Self different existences ( objects 
and beings ) arise — and into That do all of them get 
themselves merged. This divine, birthless. Highest Self 
is there both within and without. This one has no vital 
breaths, no mind, [-He is-] bright and higher than aught 
else. Just from This One do Pr3>Qa, mind, all sense-organs, 
ether ( sky ), Vdyu ( Wind ), Jyoti ( Light ), Water, 
Earth etc arise. Of this Highest Lord Fire is the head, 
the sun and the moon [ are ] the eyes, the quarters [are] 
the ears, Vedas the Speech, VSyu the vital breath, all in 
the midregion the heart, and Earth the feet. This one is 
the Inner Self of all beings. And from Him were divinities 
born in many ways, and so were the Sildbyas, the human 
beings, the beasts and the birds. PrOila and apOna, rice 
and barley, faith, truth, celibacy and the Vidbis too [ were 
born from Him ]. From this one the oceans, the moan- 
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tains all, from this one Himself flow the streams of all 
forms. From this one do all medicinal herbs arise and so 
does the juice [within them]. This Inner Self of all stands 
'having supported all the beings. This Highest Self himself 
is all this — [ this Highest Lord himself is ] action, penance, 
highest Brahman and nectar too. One who know# this that 
is there in the cave, has his knot of Ne>science snapped 
asunder. . [ 11, 1 ]. 

The immortal Brahman itself is there in front. Brah- 
man itself behind. Brahman to the right, Brahman to the 
left. Down, below and high up [ it is Brahman that lies ] 
spread. Brahman the Supreme itself is all this. [ II, 2 ] 

He who knows that highest Brahman becomes Brah- 
man itself, [-be-] crosses grief and liberated be becomes 
immortal. [ III, 2 ] 

This is the Mimdakopanisad account. The statements 
in this are well worth being considered : 

( 1 ) From men a^ise nails, hair etc. Like that from 
the Highest Self, arises this universe. The universe is but 
His form. 

( 2 ) Like sparks arising out of fire, the universe 
arises from the Highest Self. Hence He and the universe 
are identical [ in essence ]. 

( 3 ) All entities ( existences, bhO/vuHj, ) arise from 
the Highest Self and into the Highest Self do they get 
themselves {nerged. Evidently, they are not different from 
Him. 
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( 4 ) Vital breath, mind, the sense-organs, the five 
elements — all are but aspects of the Self. 

( 5 ) All these are but limbs of the Inner Self of all. 

MMrdha, Sira — Agni 

Eyes — Sun and Moon 
Ears — Quarters 
Speech — Vedas 
Prflija — Vayu 

Hrdaya — Vi^va ( antarik^ ) 

Feet — Prthivi 

This is just the cosmic form of the Highest Lord. 

( 6 ) All beings — beasts, birds, men, sages, — j 7 raij<t 
and apBna, all crops, penance, faith, etc, likewise, moun-^ 
tains, oceans, rivers, trees — have come into being from 
Him [ that Highest Lord ]. 

( 7 ) All this is that Person ( PurtiSa eva idam vis'- 
vam ). There is nothing, nothing at all, apart from Him. 

( 8 ) He is within, without, high op, down below ( or 
underneath ) — everywhere. 

' On having considered these sentences it becomes 
evident that this is but the Lord's own ‘vis’varupa.* For, 

‘ Purusa eva idam vis'vam ' 

* Brahma eva idam vis'vam ' 

this Brahman itself is the universe. A spark is not 
different from the fire from which it arises. Nails, hair etc 
are not different from the living being from whose body 
they arise. In the same manner, this universe is not diffe- 
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rent from that PurnSa, that Brahman, the ‘ Essence of 
the Universe. ’ This is but His perceptible form. Pr8:^a, 
apCtxjta, birth, death etc — are infinite aspects, but aspects 
-only of Him and hence not different from them. Thus has 
•the vis’varupa of the Highest Self ( Highest Lord ) been 
described in the Maodakopanisad. 

vi^varDpa in the mAndukyopaniSad 

The Mandukyopani^ad's very purpose, its very 
mission is to elucidate this principle. The mantras in it 
^re clearly setting forth the cosmic form ( vis’varupa )« 
To quote a few from them — 

Om iti etad aksaratn idam sarvam. 

Bhutam bhavat bhavisyat iti sarvam omkara eva. 

Yat ca anyat’ trikUatitam tad api omkara eva, 1, 

Sarvam hi etad Brahma, ay am atm a Brahma 2. 

Ekdtma pratyayasdram,,.sHvam advaitam 7. ” 

Sivodvaita...atma 12, Mandwkya Upanisad. 

“ By the syllable ‘Qm’ is all this ( universe ) known. 
"What was in the past, what is at present as well as what 
will be in future — all this is known by the syllable * Om. * 
And what else is there past the three times [ past, present 
and future ] that too is just the syllable ‘ Om. * All this is 
Brahman. This self [ too ] is Brahman. Its essence is the 
cognition that this atman is one and the same [ or identic- 
cal in the case ] of all. Tt is auspicious, without a second. " 

The words Brahman, atma, omkara here are synony- 
mous. This is what Has been stated in the passage under 
cgnsideration. Now the principle — which is existence pure 
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and simple — which is conveyed by these words, itself is all 
the three times past, present and future, that itself be- 
comes manifest as what is past (or beyond) the three-fold 
distinction of time. This evidently means that whatever 
was there in the past, whatever is there at present, what- 
ever will be there in future and what is past all time — all 
that is Brahman, dtman and Om’kSra. 

This universe was there in the past, it is there at 
present and will be there in the future. This individual self 
is past all time. All this is in the manner indicated above 
just Brahman. This is ‘ vis'varupa. ’ For, the form of the 
entire universe is perceptible in all the three times and 
Utman is beyond the limits of tim^. Both these [ the uni- 
verse and the individual Self ] together jtre Brahman it- 
self. 

Having seen the ‘ vis’variipa ’ of Brahman as des- 
cribed in the M^odukya Upanisad we may next turn to 
the TaittiriyopaniSad account of the same. 

viSvarDpa in the taittirIyopaniSad 

While describing the ‘ vis’varupa ’ of the Highest 
Self, the TaittiryopaniSad states — 

Om iti Brahma, Om iti idam sarvam. Taitti .Upa. I, 8.. 

‘ Om is Brahman, Om is all this. ’ What * all ’ is is 
also made clear just here— 

Prthivyantariksam dyau)} dUah avantaradUaJ}. 

Agnih Puyuh Adityah Candramah rtdksatrani. 

Apa oMdhayo vanaspatayo li&asdh atmi. 
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Iti adhibhutam. 

Atha adhyatmam. Pranah vydnah apanah samanah. 
cak^h irotram mano vak tvak, Carma mdmsam snavas- 
thimajja. Taitti. Upa. I. 7: 

Earth, Mid— region, Heaven, quarters, intermediate 
quarters, fire, wind, the sun, the moon, the constellations, 
water, medicinal herbs, ether ( sky ) and atmS are there 
in the sphere called the sdhibhuta; likewise, in the adhyO- 
tma sphere i. e. bodily sphere, prai^a apana, udana, vynna 
and samina ( hve breaths ), eye, ear, mind, speech, skin, 
flesh, sinews, bones, and marrow constitute what is called 
by the syllable Om, i; e. ‘ sarvam. ' ‘ Om’kara itself is 
Brahman. Evidently the forms such as the earth etc are 
forms of Omk^ra itself. All this is as it were the visvarupa 
of Brahman itself expressed by the sacred syllable ‘ Om. ’ 

Later in this very Upanisad is given the ' svarQpa- 
laksa^a ’ of Brahman. It runs as follows : 

Yato vd imani bhtdani jayante. 

Yena jatani iivitnti. Yat prayanti ahhisamm&anti. TacL 
vijijMsasva. Tad Brahma iti. Taitti. Upa. Ill, 1. 

“ That from which these beings are born, that oiv 
account of which they live on being born, that into which 
on departing they get themselves merged — ^seek to know 
that. That is Brahman. " In this passage it is stated that 
there is an entity from which these objects in the universe 
are born, by which they subsist and into which they are 
funded back;— >that is Brahman. For instance out of gold 
are ornaments fashioned resorting to gold do they exist 
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and finally into gold do they get themselves merged. 
Obviously in all the three states there is no change bro- 
ught about in the state of gold as gold. On this account 
in relation to the ornaments ‘ gold * itself is Brahman. 
Similarly in relation to the objects in the universe — all of 
them — the original existence, the root — entity itself is 
Brahman. From it are those objects born, by it do they 
exist as objects and into it do they finally get themselves 
merged. The conclusion naturally is that the form that is 
seen in the universe — all whatsoever — can belong to that 
entity only, from which the form arises exists and by which 
it is terminated. From descriptions of this type it is esta- 
blished that here also Brahman with the universe as its 
from ( vis’varupa ) is taught and further^the passage 
Sa yas ca ayam Puruse, Yas ca asau Aditye. Sa ebah. 

Taitti. Upa. Ill, 10, 4. 
brings out, by telling * this which is there in this 
person and in the sun — that is one and the same ’ that 
the principle underlying men and other objects in the 
universe such as the sun etc is one and the same or iden- 
tical. There is the same principle in all these objects. To 
put the same thing differently, the same principle has 
assumed these different forms. In all different entities 
that is the only identical principle that is present or to 
that non-different principle alone do all these objects be- 
long. Thus the entire universe-form belongs tothatprin- 
ciple-->existence pure and simple — which controls lis fitom 
within C antaryami ). Justus persons ( human bmngs) 
and the sun — both these are forms of the same principle-— 
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BxisteDce — in a like manner, by way of indication given 
•one can conclude, all other objects too are the form of 
that identical fundamental principle viz, Rxistence ( Sat- 
tattva ). 

Thus does the Taittiriya UpaniSad deal with the 
topic of vis’varupa. 

ViSvarDPA in the AITAREYA UPANISAD 

In the Aitareya UpaniSad has been indicated this 
vis’varupa ' of the Highest Lord with logic that is 
(irresistible^ 

Atma va idam eka eva agre asit na anyat kin cana 
misat, sa tksata lokin nusrjai iti I, Tasyaabhitaptasya 
fnMkham nirabhidyata yatha andam mukhat vsk vacah 
Agmh. TsCasike nirabhidyetam, ndsikabhydm Prai^ah, 
Pranat vayuh. Aksinl nirabhidyetam, aksibhyam caksuK 
caksusah Adityah. Karnau nirabhidyetam^ karnabhyam 
srotram,irotrad disah.Tvahg nirubhaidyata,tvacah lomani, 
lomabhyah ausadhivanaspatayah, Hrdayam nirabhidya* 
ta, hidaydt manah, manasascandramah, T^abhih nirabhU 
dyata, ndbhya apanaK apanat mictyuh. Sisnam nirabhi- 
dyata, iisnat retah, retasah apah 4. Aita. Upa. 1, 1, 4. 

Atman alone was all this in the beginning, [ there 
was I naught else moving. That Atman thought ‘ m^ay I 
indeed Create the worlds. ’ Of him who was heated the 
mouth was opened — as is an egg - — from the mouth Speech 
got herself manifested i from Speech Fire. Nose was [then] 
produced, from the nose vital breath. From vital breath 
( Praija ) [ was produced — or come into being ] Vdyu 
{ Wind ). Eyes got themselves created, from the eyes 
11 
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vision ( cak^uh ), [ and ] from vision, the sun. Ears got 
themselves created, from the ears sense of hearing [ and } 
from the sense of hearing the quarters. Skin got itself 
formed, from skin hair [ were p reduced and ] from hair 
the medicinal herbs and lordly trees. The heart got itselfF 
created, from the heart [ come into being ] the mind 
[ and ] from the mind the moon. The navel came into 
being, from the navel the apana ( breathing away ) breath. 
[ and ] from the apQna breath death. Penis was created,, 
from the penis ( retas i. e. ) semen [ and ] from semen- 
the waters. ” 

The contents of the passage quoted and translated 
above can thus be shown in a tabular form: 


^ — 
Ears-Senseofh^a^ 


Skin— Hair 
Heart— Mind 


Medicinal herbs 


Navel— Apana ( breath ) 

Penis — Semen 

Individual Self 
( Vyasti ) 


Wind 
The Sun 
Quarters 
and lordly trees 
The moon- 
Death 
Water 

Vis’varQpa 
( Samasti ) 
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On consulting the table readers will understand that 
the individual form of Atman is Mouth, Nose, Eyes, Ears, 
Skin, Heart, Navel, Penis while the Cosmic form is Fire, 
Wind, the sun, Quarters,Medicinal herbs and lordly trees, 
the moon. Death, water. On this very account is the Self 
( Atm§< ) called * all ’ ( sarva ). For, in this all are included. 
This vis’variipa merges into Atman and from Atman 
does it arise. Evidently the purport of what has gone before 
is that it is Atman alone that has been manifested as the 
universe ( or in the universe-form ). Regarding this, there 
is also something more conveyed by this UpaniSad. To 
turn to it — ^ 

‘ Koyam Ktma Ui vayam upasmahe katarah sa Atma. 1 
Esa Brahma esa Indrah esa Prajapatih, ete sarve devah 
imam ca panca mahabhutani Prthivi. Vayufy, Akaiah. 
apah, jyotinsi, iti etani imani ca ksudra misrani wa bija- 
ni Uara^i ca itarani ca andajani cajarajani ca svedajani 
ca udbhijjani, ca asva gavah purmah hastino yat kin ca 
idam prai}i jangamam ca patatri ca'.yat ca sthavaram, 
sarvam tat prajnanetram.,.pra}hanam Brahma. “ 

Aita. Upa. 3. 

Which is that Atmtt that we should meditate on ? 
Which AtmO is that ? ...This AtmO himself is Brahman, 
he is himself Indra, himself Prajapati, himself all divinities. 

This one himself is Earth, Wind, Ether, Water, Fire 

i.e. the five elements. The seed which is insignificant, that 
which is mixed and that which is other [ than either of 
these 3, the egg-born ones ( ah^ajas ), men, [ other ] 
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lower'^ animals etc ( jar&ynja ), sweat>born ( svedaja ) 
[ i. e. insects etc], those that brak' up the soil and are 
born ( udbhijja ) [ i. e. trees etc], horses, cows, men, 
elephants and whatever liviog beings mbving about are 
there, whatever beings using wings are there and what- 
ever is steady ( not-moving ) — all those are caused to 
move through prajha, they are led by pra jna. This pra- 
inana ( right knowledge ) itself is Brahman. " 

Here Atmii himself or Brahman itself is Indra, Praj§<- 
pati and all these divinities. Brahman itself is all the five 
elements, all living beings, all lordly trees and all things 
immovable. In this description the entire universe itself is 
said to be the manifest form of Atmdi. This the passage 
states in unequivocal terms. Just this is the description of 
the vis’varupa given in the Aitareya Upanifad. 

To turn next to the description of ' vis’varupa ’ in 
the Chandogyopanifad which appears in many ways : — 
Some of them are — 

' *' Oayatrl va idam sarvam bhutam yat idam him ca . 

i. e. “ whatever is here in its entirety is GSyatri ” ( ChSin" 
Upa. Ill, 12 ) and " Sarvam hhalu idam Brahma. " i. e.. 
“All this, to be sure, is Brahman." Thus the entire percep- 
tible universe, this whole ' vi^varilpa ’ is just Brahman. 
This is stated in absolutely clear terms, Further— 

"Sad eva somya idam agreasit ekam eva advitiyam. 

Tad aiksata bahu syam prajayeya ititat tejdh asrjata. 

Tat tejah aik^a bahu syam prajayeya tad apah ast~ 
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jata,. Tah apah aiksanta bahvyah syttina praja^ktak 

iti tah annam asrjanta. ” i. e. 

“ O dear pupil ! Existence alone was this in the 
beginning, one, without a second. It reflected 'let. ine be 
many, let me procreate. ’ It created Fire. That flre re* 
fleeted * let me be many, let me procreate. ' It created 
Waters. Those Waters reflected * let us be many, let us 
procreate. ' They created Food. " 

( Chan. Upa. VI, 2,-1, 3, 4 )• 

Thus the manifold creation arose out of just that 
principle viz., Existence. This manifold creation itself is 
the universe. Hence this vi^arlipa ( universe form ) is the 
form of just that principle, one — .[without a second, viz,] 
Existence. On having taken this description into consi* 
deration it is clearly seen that this vis'varupa is the com* 
plete manifestation of one Atman. Likewise the following 
passage too is worth considering: 

" 8a yah esah animH, mtad&tmyam idam sarvam. 

Tat satyam sa KtinSi, tai tvam asi ^vetaketo. * 

i. e. '* That which is this subtile essence all this has 
this for its essence. That is true, that Atman, that then art, 
O Svetaketu. * ( Chan. VI, 8, 7 ). Here it has been brought 
out that from the one .Atman principle all has come into 
existence, and Svetaketu himself was. Now just as l^vetar 
ketu was that principle, even so the teacher himself was 
just that principle, other pupils too were, that principle 
itself — in fact, other men and [ lower ] animals too were 
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tbat principle. Inanimate objects too are in no way 
different from the highest principle. Thus should this 
teaching be understood. 

Taf tvam asi ^etaketo 
Tmt aeJj, asti 
Tat aham asmi 
Tat eva aarve santi 
Aiiad&tmyam idam sarvam. 

“ That thou art, O Svetaketu. That he is, that I am, 
just that all are, all this is what has this self for its essen- 
ce. " Obviously then it is not only ^vetaketu who is that 
Self. All things without any exception are that Self. Just 
as ^vetaketu’s form is a manifestation of that Self, so are 
the forms of the totality of things but manifestations of 
that Self. Evidently the universe-form is the form of the 
Self. The Self it is who has become possessed of form 
( manifestation ) in the shape of the universe that lies 
spread around us. To consider some other relevant 
passages — 

( 1) 8a eva adhaatdt sa uparis^t aa purast^t sa 
daksinatah. sa uttaratah sa eva idam sarvam iti. 

Aham eva adhasf&t ahamVparis^t ahampaat&t 
aham puraat^t aham daksinatdh aham eva idam sarvam 
iti. 

( 8 ) Atma eva adhaat&t AtmS, uparifiai Aimf^paat^ 
Atma purastSkt Atmd daksirtatah. AtnA u/fartofe Atm& 
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tva Ham $arvam iti. 

(4 ) Atha ye onyatha atdh anyarUjlinah te 

JsSyyalokSik bhavanti. ( CbOn. (Jpa. VII, 25 ). 

( S } Atmatah eva idem sarvam iti. ( ibid, VII, 26 ) 

The passages mean : ( 1 ) “ He himself is there down 
'beloar, above, behind, in front, to the left and to the right 
and He himself is all this [ without exception ]. (2) I 
myself am there down below, high up, behind, in front, 
to the left and to the right -and I myself am all this [with- 
out any exception]. ( 3 ) AtmO himself is there down be- 
low, high up, behind, in front, to the left and to the right 
«nd Atma himself is all this [without any exception]. 
'( 4 ) Those who not knowing this know something else 
dbecome subjected to someone else’s sway; evidently they 
'become dependent on others and hence get themselves, 
destroyed. ( 5 ) From Atm§> alone has all this arisen. " 

In the passages cited above the words ‘ sah ( he ). 
nham ( I ) and Atma ( Self ) express just one and the 
same principle [ viz Existence pure and simple satt^- 
mOtram ] of which this universe is constituted. 

Thus has Atma of the form of the universe ( viim- 
rVLpa ) been described in the ChEndogya UpaniBad. Rea- 
ders should meditate bn this again and again and having 
seen ( or realised the presence of ) that Self in the form 
of the universe [ in the form of * all ’-—things and beings ]; 
realise the ' existence of the Self ’ of their own that is 
-withoiif !a br<sak, without parts. We next turn to the des^ 
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cription of the yisVarupa in the Brhadara 93 mka Upant-^ 
sad. 

• Vr^VARtJPA ’ IN THE BKHADARAI^IYAKA 
UPANISAD 

The ‘ vis'varupa ' of the Highest Self is described 
in ways more than one in the Brhad^Ira^yaka Upanisad-. 
Thus at the very commencement has this been told — 

Aima eva idam dgre asit purusa vidhah, 

Sonuvtksya nanyat atmanopaiyat 1. 

Sobibhet tasmdt ekaki bibheti^ sahayam ii^sam cakre^ ya^ 
madanyat na asti kasmat nu bibhemi 2. 

Sa dvitlyam aicchat sji etavdn asa yathd stri pumansaw 
samparisvaktau sa imam eva Atmanam dvedha apa^ 
tayat tatah patis ca patni ca abhavatam 3. 

“ In the beginning this was Atman alone of the type 
of a person. He after having reflected did not see anything 
else except himself. He was afraid. One who is alone 
does, therefore, become afraid. He desired to have a help* 
er ( or a companion ). He then thought ‘ if there is naught 
else than me, of what need I be afraid ? He desired ta 
have another [ as a companion ]. He was this much — as 
area woman and a man staying very close to each other ^ 
He divided himself into two. From him came into existence 
husband and wife. " ( Brhad. Upa. 1,4). 

In this Upanisadic passage it has been clearly stated 
that there was in the beginning only one AtmS and there 
was none else. If there* were some one else there would 
have been fear [ on his part j. There was none else — 
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aaught else->~and that Atmd was therefore free from fear- 
He created woman out of himself and the two thus having, 
become PuruSa and Prakfti -—man and woman— began 
staying together. From this couple there arose the su^pse- 
quent creation. The creation that arose subsequently 
arose from that Atmffl, one, without a second. This is the 
gist of the passage under consideration. That the 
creation came into being is true and that there is nothing 
else than AtmH is equally true. The question naturally 
arises ‘ from what did the creation arise then ?— and how 
did this varied universe come into being 7’ The answer is : 
from that one principle — Existence [ pure and simple^J 
did this come into being. This is definite. This itself is the 
purport of the passage from the Brbad^raQyaka UpaniSad 
which has been cited above. Thus this vlsVarupa ’ be- 
longs to just one AtmO. There is nothing else there a,part 
from the Atm3>. This same is made clear in the following : 

Etasya eva si visr^tih. E§a u hi eva sarvh devah. 

' Of this one himself is this special ( or varied ) crea- 
tion. This one himself is definitely all the divinities. ' 

( Brhad Upa. 1, 4, 6 )* 

The purport of this is quite clear : this creation, this 
universe is not different from him. And though these 
divinities such as the sun and the moon be having charac- 
teristics different from those of His, they are not different 
in essence from Him. He himself is all these divinities. This 
evidently means that these all are but His forms. Is this, 
not the vls'varupa of that Atma ? This gist of the Upani-- 
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Sadie passages cited above is only too evident. To the 
same effect runs the following passage too— » 

Brahma va idam agre asit. Tad atmanam eva avet 
‘ aham Brahma asmi iti, tasmat tat sarvamabhavat... 
tad ha etat pas’yan rsih Vamadevah pratipede ‘ aham 
Manuhabhavam aham Suryas ca’iti tad idam api 
etarhi ya evam veda aham Brahma asmi iti sa idam 
sarvam bhavati. Atha yonyam devatam upastenyosau 
anyoham asmi iti na sa veda yatha pas'uh evam sa 
devanam. ” Brhad. Upa. I, 4, 10, 

This was Brahman in the beginning. It knew just 
itself thus vi^ ‘ 1 am Brahman. ' On account of that 
( knowledge ] it became all that. See thing the sage 
Vd/madeva had the experience [ he expressed in the 
words-]. ‘ I became Manu and I Stirya. ' Therefore one 
who knows this even now viz ‘ I am Brahman * — that one 
becomes all this. One, however, who worships another 
divinity with the thought ‘ different [from me] is he* 
different am I [ from him ] — he knows not. He is to the 
divinities even as is a beast [ i. e. an object of their enjoy- 
ment only and little more than that ]. ” 

Here it has been brought out that there is only one 
Brahman and that that Brahman becomes this entire uni- 
verse and also that one who knows this himself becomes 
Brahman. Even to-day who so ever would have this 
knowledge would become Brahman. In days of yore it 
^as the sage Vamadeva who had this knowledge and he 
t>ecame Brahman. When he realised the fact that he was 
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but Brubmau he exclaimed-— 

*' Aham Manuh abhavam aham Stiryah ca aham Kak~ 
a’ivSn rsih asmi viprah. 

Aham Kutsam Arjuneyam ni rnje aham kavih Us’ana 
pas'yata ma 1. 

Aham bhumim adadam Aryaya aham vr^im das’use 
martyaya. 

Aham apo anayam vavas'ana mama devSso anu ketam 
ayan *’ 2. 

Aham puro mandasano vyairam nava sSkam navatih 
Sambarasya. 

Satatamam ves'yam sarvatata divodasam atithigvam 
Yaddvam. 3. Rgveda IV, 26. 

Says Vamadeva — ** [ naturally after having become 
Brahman as a result of knowing the same ] I became 
Manu and I SQrya, I was the intelligent sage KakSivan. 
I had subjugated Kutsa, son of Arjuni and I am myself 
the learned U^antt ( .$ukra, preceptor of the demons ). 
Look at me. I myself gave away land to the Aryas, I the 
donor send forth showers for the benefit of men, I bring 
the flow^g waters here and my wish do the divinities 
carry out. I pierced the ninty nine fortresses of j^ambara 
[ the hated demon ],I rendered bis hundredth city worthy 
•of being used for residence and I protected Atithigva and 
DivodOsa in the battle. ” 

Thus was the mantra understood in the Erhadara* 
t^yak Upanisad and by the author of the ^tapatha Brah- 
snaQa. Other learned men are welcome to propose a differ* 
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ent rendering of the mantras if that is what suggests itself 
to them. At the present moment we are accepting the 
rendering of Yajfiavalkya the author of the Satapatha 
Brahmai)ia. He reads in the mantras under consideration 
the experience of the sage Vamadeva after having become 
Brahman. As soon as he became Brahman, the sage V&ma* 
deva decided ‘ I myself am Manu, Indra, SQrya, Candra, 
VOyu, Bhtimi, ManuSya, Megha etc. Having become a. 
warrior 1 had fought battles in past. At present all these 
divinities are helping me . ' The author of the datapaths 
Brdhma^a bears testimony to the truth of the fruit of the 
knowledge of Brahman. Even to-day if any person knows- 
Brahman, he too would be Brahman and have just this 
kind of experience. One who worships a divinity with the 
idea of difference yet in his mind i. e. one thinking ' I the 
worshipper aip different from the divinity to be worship- 
ped ’ can not have such an experience. For, such a person 
becomes but a beast of burden at the residence of divini- 
ties. 


To bring the whole discussion to a close : We have 
no time to spare for other details. We are here concerned 
with this only viz., that a man can secure the knowledge of 
Brahman and that on having secured the knowledge of 
Brahman he becomes Brahman itself. On having become 
one with Brahman the experience he has takes the form 
( when expressed in words ) — ' I myself am this whole 
universe. * From the mantras from the BgvedaasalsC 
the statement of the BfhadSraoyakopanifad (-the <^ata.‘ 
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ipatha Brabmaijia ) this becomes clear that one who knows 
Brahman becomes Brahman and as soon as he becomes 
Brahman his experience assumes the [ verbal ] form — * I 
am all this. * 

When the person knowing Brahman realises * I am 
all this ’ he would also realise. ‘ Just mine is this vls’va- 
Ttipa ' * Brahman’s own is this vls’varupa ’ Atman's own 
•is this vls’varQpa. ’ This is quite certain, there being no 
•doubt about it. , Readers should understand the purport 
•of the BrhadaraipLyaka Upanisad in this way and they 
should think over it. As the topic is very important it 
should not be left unattended. Without allowing the mind 
to be affected by prejudices of any kind attempts most be 
made to understand ancient works aright. Now to turn to 
.some more passages from the BrhadOrauyaka UpaniSad — 

‘ Dve viva Brahmarxo rape mutram caiva amOrtam ca 

martyam ca amrtam ca. ( Brhad. Upa. 11, 3, 1 ) 

There are two fbrms of Brahman — one which is not 
•concrete and the other concrete, one with a form, the 
other without it, one indestructible and the other des- 
tructible. Both these are forms of Brahman. If both these 
•are but Brahman's forms, those objects in the universe 
that have a full-fledged form, those that are perceptible 
become the forms of Brahman itself and it is then proved 
4hat the form of the universe is just Brahman’s own form. 
Thus from all the passages cited and explained it is proved 
beyond any possibility of doubt that the cosmic form of 
the Highest Lord is only the visible and directly percepti- 
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ble form of th e universe. 

Those who understand the mantras as conveying^ 
that Brahman has a concrete form yet fail to regard the- 
form of the universe as the form of the Highest Lord or of 
Brahman are persons whose insistence is without an end.. 
Their opinion, therefore, need not so much as be taken 
into account even. Far from the point of view of the reli- 
ability of Verbal Testimony [Scriptural Statement], the 
opinion of these persons certainly is not stronger or having 
in any way abetter claim to being accepted. This is cer- 
tain. The form of Brahman is concrete ’ — this is not' what 
the UpaniSad rests content with conveying. It expounds- 
the statement further. To proceed to a consideration of 
that exposition — 

• Tad etdt murtam yad anycit FSyoh ca antarik^^t 

ca, ( Brhad. Upa. II, 3, 2. ) 

* That here is the concrete form of Brahman which 
is different from Wind and the mid-region. ' That means- 
that Earth, Water, Fire etc are the concrete forms of 
Brahman. In this concrete form of Brahman are included 
the sun and the moon, constellations, lordly trees, birds 
and beasts likewise, men etc. Whatever is seen by the eye 
should be regarded as the concrete form of Brahman^ 
That which is not-concrete i. e. breath, Vayu etc — is 
different from the concrete form. 

Readers should very carefully think about this and 
recognise from what is there in our environment the: 
concrete as well as not-concrete form of Brahman. The}* 
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should also know as to how among the concrete forma 
there is visVarupa that is there. In fact the not<concrete 
forms i. e. V5yu, breath etc too are contained in the 
vis’varupa. But we have left that out of consideration: 
here. Let us first think of the vis’varupa which becomes 
the object of our eyes and fix up in our minds an idea of 
this vis’varupa. The following too may be read — 

* Yasya Prthivi s’ariram, yasya Apah s'arlram, yasya 
Agnih s’ariram, yasya Vayuh s’ariram, yasya Dyauh 
s ariram, yasya Adityah s’ariram, yasya Dis’aA s’ari- 
ram, yasya Candratarakam s’ariram, yasya Akas’ah 
s ariram, yasya Tamab s’ariram, yasya Tejak s’ariram 
yasya sarvani bhutani s’ariram, yasya Pranak s’ari- 
ram, yasya Vak s’ariram. yasya Caksuh s’ariram, 
yasya s’rotram s'arJram, yasya Manah s’ariram, yasya 
fvak s’ariram, yasya Vijiianam s’ariram, yasya Retah 
s’ariram, esa te Atma antaryimi Amrtab. 

Brhad Upa. Ill, 7, 3-22. 

“ The body or form of this Attnan that controls from 
within is there [ in the universe as ] the earth, the waters, 
fire, ether, the mid-region, the shining [ heavenly ] world, 
the sun, the quarters, the moon and the stars, darkness, 
and all beings and [ in an individual as ] vital breath, 
speech, eye, ear, mind, skin, vijfittna ( special knowledge ) 
and semen. “ Thus the universe-self has the universe-form 
or universe-body. The entire universe is His body. For, 
that Atman controls from within, and the entire universe 
is outside Him. Evidently this entire universe is His body 
and it is only the body that has a form. Similarly the body- 
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of that universe- self i. e. the body of the universe in its 
■entirety or its form is the form of that universe>self. Thus 
in this ‘ antarySm? Br3hma9a ' ( section dealing with the 
controller from within ) the universe-form of the universe- 
self is shown. Headers should think about this well and 
see directly the Highest Lord with His universe form. 

Thus has the vls’varupa of the Highest Lord been 
shown in the Brbadararjiyaka Upanisad. We may next 
■proceed to the description of the vi^varflpa in the Sveta- 
^vatara UpaniSad. 

ViSVARtPA IN THE SvETASvATARA 
UPANISAD 

In the Sveta^vatara Upanisad it has been told that 
the knowing (jna ) Lord, ( a*jna ) not-knowing jtva or 
individual self and the unborn ( a-Ja ) Prakrti or Primor- 
<^al Matter are the three entities and that that where the 
three meet or unite is Brahman. While saying so it has 
beenistated clearly that the Atma is vis’varQp! ( having 
the universe as bis form ) . The passage runs as follows : 

'* JSa-aj8au dvau ajau ISa-anis’au aja hi eka bhoktr- 
bhogarthayuktd. Anahtasca Atma vis’vatupa^ hi 
a-karta trayam yada vindate Brahmametat. *’ 

( Sveta. Upa. I, 9 ). 
“ There is oneknower and the other that knows not, 
one Lord ( capable ) and the other not-lord ( incapable ), 
Both of these are, however, without birth. .There is the 
third { principle ] that is not born ( a-Ja ). This is meant 
for the enjoyment of the individual self. Thus there are 
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the three entities ( or categories ) I^a, Jiva and Prakrti. 
There is one infinite Atma having the universe as His 
form ( Anantah vis’varupah akarta Atma ) who does 
not act. A merging of the three is called Brahman. 
Here it has been slated that in Brahman the ParamiitmSL- 
Jiva-Prakrti triad has got itself merged. Evidently the 
undivided state of oneness of the three itself is Brahman. 

^ In this n^ntra it has been stated that the Infinite 
Self is ‘ vis'variipa. ’ One that has assumed the form of 
the universe is the one Self. What is meant by assuming 
the ‘vls’variipa’ ? ‘ Vls’varupa * ‘bahurupa ’ *pururupa’ 
^ sarvarupa ' ‘ anantarupa * — all these words mean the 
same thing. As that Highest Self is there in the form of 
all have all the forms become forms. 

Thus there is this description of the vi^varupa every 
where. To point out a few other passages of the same 
kind from the Svetcl^vatara Upanisad — 

Sarv^nanas Hrogri vah sarvabhutaguhas'ayah . 

Sarvavydpi sa Bhagavan tasmat sarvagatah s^iva b . 

Sve. Upa. Ill, 11. 

** Possessed of all faces, all heads, all necks, situated 
in the ‘ cave ’ of al) beings, all-pervading, that Lord is 
present [ has reached ] everywhere and is auspicious..** 
In this mantra it has been stated that that all-pervadiog 
Self is possessed of all faces, all heads and all necks ( or 
throats ) i. e. evidently of all hands, feet and bellies. This 
clearly means that that one who dwells in the hrarts of 
12 
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all beings ( sM'vabhOta-S'uha-s’ayah ), whatever be the 
number of heads, faces, throats, bellies, thighs, feet, hands 
that all beings have, is the number of heads etc that the 
all-pervading Highest Lord has. Only by so regarding 
Him doth the Lord become possessed of all faces, all 
beads and all throats ( sarva-anana-s’irah-grivah ). Now 
here many may have a doubt as to bow can the limbs 
of all beings be the limbs of the Highest Lord. For the 
removal of such a doubt the following mantras may be 
read — 

*' Xso hi devah p/adis’ah anu sarv&b parvo ha jatah so- 
u garbhe antah. Sa eva jatah sa janisvamarMh pratya— 
hgjanah tisthati sarvatomukhah. 16. 

Yo devaJy agnau yah apsu yab vis’vam bhuvanam 
avives’a. Yah osadhisu yab vanaspatisu tasmai devaya 
namab namah. 7. S’veta, Upa. II, 2» 

Vis'vatasc<di 9 u\} uta vis’vatomukho vis’vatobihuh uta 
vis' vataspat. Sam bahubhyam dhamati sam patatraih 
dyavabhQml janayan devab ekah. 3. Sarvananas’iro— 
grivab sarvabkutaguhas'ayah. "11 

This divinity is there in all quarters and subordinate 
quarters. He was born formerly and he is again in the 
womb. He himself was there in the past and he will be 
there in future. He has his faces turned in all directions.. 
The divinity who is there in fire, water and medicinal 
herbs, be who has entered all the worlds — ^let there be a 
lalutation to him I " ( II, 2. ).. 

With eyes in all directions, with faces everywhere ^ 
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with arms on all sides, and with feet on every side— he is 
the one divinity who fashions out the earth as well as 
the heavenly world. He has all faces, heads and throats 
[ or faces, heads and throats of all ] — ^he dwells in the 
intellect of all. " ( III, 3 )_ 

In the past he was born in the form of living beings. 
At present he is there in the womb and in future he will 
be born. Evidently it is he who assumes the form of be> 
ings. On this account the faces of all beings as well as 
their heads, throats, bellies, hands, feet — all of them be- 
long to him. All of them belong to that Atman or Self . On 
this very account he has his faces, hands and feet on all 
sides. Only oh having understood this purport can the 
mantra be properly grasped. Readers should think about 
this. The three mantras cited above are-all of them — in 
the Vedas and the mantras taken from the Vedas over 
into the UpaniSads are worth being studied here side by 
side with each other., 

Sahasras'lrsa Puru^h sahasrak^h} sahasrapat. 

Sa bkamlm vis’vato vrtvatyatisthat dasahgulam 14. 

Punt^evaidamsarvam yadbhutam yat ca bhavyam. 

Sarvatah paTjipadam tat sarvatoksis’iromukham 15. 

Sarvatdi^ s'rutimat lake sarvam avrtya ti^hati 16, 

“ The Person having a thousand heads, a thousand 
eyes and a thousand feet — he having pervade^. tbe earth 
on all sides remained ten fingers over and gbove. Purufa 
himself is this all — what was and what will be there. That 
is having hands and feet on all sides, eyes, heads, and 
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faces on all sides. With ears on all sides that one stands 
having surrounded everything. " ( SvetS^va. Upa. Ill, 3 ) 

This description is well understood on having thought 
of the subject-matter in the manner indicated above. The 
aggregate of the hands and feet of whatever number of 
living beings are there on the surface of the earth are 
this one’s limbs. As this one pervades everything, the limbs 
of all are but this one's limbs. If this idea is well fixed up 
in the minds of the readers, they will understand the cos- 
mic form of the Lord very well. Readers should try to 
meditate on the contents of this mantra and thus grasp 
the idea of the universe-formed ( all -formed > Lord. For, 
it is on just this idea that the conception of the Duty 
Eternal ( ^ajvata dharm* ) is based. For the clarification 
as to how one Lord creates the multiform universe, there 
is a simile that is introduced in this UpaniSad. It is con- 
tained in the passage that follows : 

Elat varno bahudha Saktiyogat 

Vartfan anekan nihitartho dadhiti. 

Svetasva. Upa. IV, 1. 

“ One colour on account of its special capacity 
assumes many forms. " From one colour many colours 
get themselves manifested. These many colours are but 
forms of the one from which they arise. If a prism is kept 
in white colour many colours are seen. These many 
colours are bu^t forms of one colour. If many colours 
come together in a definite proportion white colour is seen 
and one white colour is analysed many colours become 
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manifest. This would help the readers understand as to 
how this whole universe must be getting itself manifested 
from the one Atman which was there in the beginning. 

From one colour there are three that arise in the 
beginning and from those three an endless variety of 
them arises. How these infinite colours are there or stay 
there in white colour is a riddle. In this very’ UpaniSad it 
is stated at a later stage — 

‘ Sa vis'varupa\i ' ( Sve. Upa, V, 7 ). 

‘ Tam vis’varupam ' ( ibid VI, 5 ). 

‘ Anadyanantam...vis‘vasya srastaram dnekarupam ' 

( Sve. Upa. V, 13 ). 

That Atma is uoiverse~formed. Him that is possess- 
ed of ail forms.. ^Him that is without a beginning and 
without an end, the creator of all, possessed of a variety 
of forms.... This description of the one possessed of infinite 
forms is quite' clear and how the Highest Lord has the 
infinite variety of forms becomes clear in the light of the 
exposition that has already been given. For a fuller exposi- 
tion the UpaniSad introduces the two following similes : 

“ Yastu un}anabhah iva tantubhih pradhdnajajaih sva~ 

bhavatah. 

Devah ekah svam avinoti ( Sve. Upa. VI, 10 ), 

‘ Ekam bijam bahudhi yah karoti. ” ( ibid, VI, 12 ). 

* A spider draws out of itself threads and fashions a 
web out of them. Similarly the Highest Lord draws out 
of himself threads and fashions the whole creation out of 
them. ' The other simile is that which, mentions a seed as 
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Che standard of comparison. ‘ He who makes the single 
seed mainfold. ’ A seed, that is to shy, develops into a 
tree and thus into many seeds [ contained in the fruits 
growing thereon ]• 

Both these instances have been cited with the pur- 
pose of indicating only this viz., how this universe-form 
( totality of forms ) has arisen out of that Highest Lord 
and seeing that the principle is permanently fixed up in 
the minds of the readers. 

In the ^vetd^vataropanisad it is in this way that the 
idea of the Highest Lord becoming possessed of all forms 
is expounded. We have given so far and given in brief the 
description ef the vis’varGpa as it appears in eleven prin- 
cipal Upanisads. All that was intended to be conveyed 
here was that in these eleven main Upanisads the cosmic 
form of the Highest Lord has been indicate. This point 
need not be elaborated further. What is there in the Vedic 
mantras is there in the Upanisads and precisely that is 
adopted in the Bhagawadgltdt. Not ohly this we go a bit 
further and assert that what is there presented more 
fully in the Vedas as well as the Upanisads is stated in 
an abridged form in the Bhagavadgita. If readers com- 
pare the statements of the three given above, they too 
would share the same view. On having seen the descrip- 
tion of the Highest Lord with His cosmic form contained 
in these principal Upanisads, — eleven in number— there 
is no need for seeing as to what the other Upanisads have 
to say in the matter. All the same just for the convenience 
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of the readers we give below a few passage describring 

the forii) of the Highest Lord with a view to their being 
well considered ; 

1 Em vai vUvarnpa Stma ( Chan. Upa. V. 13. 1 ) 

2 Churuiashfn xsctbho iH^varupah 

( Tait. Upa. I. 4, 1, Mahanira. VII, 5. ) 

3 Anantasca Atma viivarupah ( Sveta Upa. I, 9 ). 

4 Tam viivarupam MavabhUtam Idyam ( ibid, VI, 5 ). 
'5 Visvampam haTinam^jatayedasam 

( Maitri. Upa. VI. 8; Pras’na Upa. I. 8 ). 

6 Te viivarupaya namah ( Maitri. Upa. VII, 7 ), 

7 Visvarupaya namah ( Mahanora Upa. XII,’ 1 ). 

8 Sa esa Vaiipanaro vi^uarupab ( Pras’na. Upa. I, 7 ). 

9 Visvarupal) asi Brahma ekastvam ( Siras. Upa. 6 ). 

20 Vaiavanaro vUvarupah ( Pra^agni Upa. II ). 

11 TvE^ro jiiSmGpoh (Brhat. Upa. II, 6. 3; IV, 6, 3). 

12 VUve&v0rah vi^varupab l: .( Bhagavadgita XI, 16 ). 
1) This .hitman is definitely -universe-fornaed (or all- 

formed, having a cosmic form ). ( 2 ) The chief of the 
metres — set forth in the Vedas, universe-formed. ( 3 ) 
The endless .dtman, is universe-formed. ( 4 ) This Atman, 
worthy of being praised by all beings is oniverse-formed< 
( 5 ) The .itman that takes away all is one who imparts 
knowledge, f 6 ) and ( 7 ) Let there be a salutation 
to the universe-formed Self I ( 8 ) The Self that is these 
in the universe in the form of men himself is possessed 
of all forms ( or of the cosmic form). ( 9 ) You, posses- 
sed of all forms, are the one Brahman. ( IB ) The 
one that leads the universe is possessed of cosmic form. 
(11) One who fashions out all forms himself b possessed 
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of vis’varupa. ( 12 ) The Lord of all is possessed of allt 
forms ( or of the cosmic form )• 

Thus there is a definite mention of the Highest Lord 

possessed of vis’varupa in the UpaniSads. These portions 

of Vedic mantras unequivocally refer to Him possessed 

of the universe-form. There is, therefore, no need for any 

further exposition of the point. Let us now proceed to 

consider a sukta from the Atharvaveda known as the 

* Ucchista sOkta. ' 

• • 

THE UCCHISTA SDKTA OF THE 
ATHARVAVEDA 

Ucchisfe nama rwpam ca ucchiste lokah ahitah. 
Ucchista Indras ca Agnisca visVam antah samahitam 1. 
Ucchiste dyavaprithvi visVam bhiitam samahitam. 
Apah samudrah ucchiste CandramaA Vatab ahitah 2. 
San ucchiste asansca ubhau MrtyuA Vajah Prajapatih 
Laukyah ucchiste ayattah vrasca drasca api s’rih 
mayi 3. 

Dr4ho drnhasthironyo Brahma visVasrjo das’a. 
Nabhim iva sarvatas cakram ucchiste devatah s’ritah 4 
Rk Sima YajuA ucchiste udgithah prastutam stutam, 
Hinkara ucchiste svarah samnah medisca tanmayi 5. 
Aindragnam pavaminam mahin^mnih mahavratam. 
Ucchiste yajnasya ahgani antargarbha iva Matari 6. 
Rajasuyam Vajapeyam Agnistomastadadhvarah. 
Arkas’vamedhavucchiste jivabarhirmadintamah 7. 
Agnyadheyam atho diksa kimaprs’chandsa saha. 
LJtsanna yajSah satratii ucchistedhisamahitah 8. 
Agnihotram ca s*raddha ca vasatkaro vrtam tapah. 
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Dak5inespam partam ca ucchi5t:edhisamahitah 9. 
Ekaratro dviratrah sadyah krih prakrih ukthyah. 
Otam nihitam ucchisre yajSasya anuni vidyaya 10. 
Caturatrah pancaratrah sadratrah ca ubhayah saha. 
$o4as’i saptardtrasca ucchistat jajSire sarve ye yajSah. 
amrte bitah 11. 

Pratiharo nidhanam visVajicca abhijicca yah. 
Sahndtirdtrau ucchi§te dvadas’ahopi tanmayi 12. 

Siinrta sannatih ksemah svadha urjamrtam sahah. 
Ucchisfe sarve pratyancah kdmahkdmena tatrpuh 13,- 
Nava bhumih samudra acchisfedhi s’rita divah. ^ 

A swryo bhati ucchbtehoratre api tan mayi. 14 
Upahavyam visuvantam ye ca yajna guha hitah. 
Bibharti bharta vis Vasya ucchisfo janituh pita 15. 

Pitd janituh ucchisfosoh pautrah pitamahah. 

Sa ksiyati vis Vasya is'ano vwa bhumyam atighnyah.l6 
Rtam satyam tapo rastram sVamo dharmasca karma ca 
Bhwtam bhavisyat ucchiste viryam Lak^mih baiam. 
bale. 17 

Samrddhih ojah akutih ksatram rastram sad urvyah. 
Samvatsarodhyucchista ida praisa graha havih 18. 
Ardhamasasca masasca artava rtubbih saha. 

Uccisfe ghosinih apah stanayitnuh s'rutih mahi. 20 
S*arkarah sikata as’manah o5adhayo virudhastrna. 
Abhrani vidyuto varsam iicchisfe sams’rita s’rita. 21 
Raddhih praptih samaptih vyaptih mahah edhatu. 
Atyaptih ucchiste bhutisca ahita nihita hita 22. 

Yacga pranati pranena yasca pas’yati caksusa. 
Ucchistat jajnire sarve divi devah divis’ritah. 23 
llcah samani chandamsi puranam yajusa saha U. 24 
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Pranapanaucak$uh s'rotiram aksitisca kstisca ya U. 25 

AnandS modah pramudah abfaimoda mQdasca yeU. 26 
DevaAPitaro manusya gaodharvapsatasasca ye. 

Ucchistat jajnire sarve divi devalj divis’ritah. 27 

Atharvaveda XI, 7. 

While considering the vi^varapa-dar^ana of the 
BhagavadgJtffl this sQkta must be taken into consideration. 
In this si<kta, in the twenty mantras from the first to the 
twenty-second, it is stated that everything without an 
exce{)tion is contained in the divinity ‘ Ucctaista. ' In the 
last five mantras ( 23rd to 27th ) it has been stated that 
everything has arisen out of the divinity Ucchlsfa. Evi- 
dently then in the first twenty mantras jars are said to 
be there in earth and in last five mantras jars are said 
to have come into being or arisen out of earth. Readers 
should pay attention to this. * Jars are there in earth 
( clay ) ' and ‘ jars have arisen out of clay ’ are phrases 
which we will explain subsequently. Before that we may 
well consider the purport and the meaning of the Ucchista 
s«kta : 

“ In the Ucchi^t^a have stayed names and forms and 
all worlds ( or people 1. lodra, Agni and the efltire uni* 
verse are contained in just this ( 1 ). The heavenly world, 
the mortal world and the whole aggregate of objects are 
contained in this [ Ucchista j. Water, Ocean, the moon 
and VSyu ( Wind )— all these are in this ( 2 ). Sat ( exis- 
tence ), asat ( non-existence ) Prajopatl ( Lord of the 
creatures ), Mftyu ( Death ), bala ( strength ), and world- 
ly things are there in the Ucchi§t&. Vra i. e. things wot— 
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thy of being acceptedi and Dra ( things that are perisba* 
ble ) and Sri i. e, grace are there in Me ( 3 ). Strong- 
built, powerful, steady and full of prowess is Brahman. 
There are ten divinities that create the universe. There 
arc spokes on all the four sides of the axle. Like that 
there are all the divinities contained in this UcchiBta ( 4 ), 
The Bgveda, Yajurveda, Udgitba, Prastava, Stuti, Him- 
kara, Svara, the tunes of Saman, Indragnistlkta, Pava- 
manasilkta, MahSinQmnt, Mahavrata, all parts of a sacrifice, 
Rajasiiya, VSjapeya, Agnistoma Adhvara, Arka^vamedha, 
'darbha full of life that abounds in delight, agnyadhana* 
diksa, kama yajna associated with metre, all kinds of sa- 
ttras, agnihotra, ^raddfaa,the vasat cry, vrata, tapa, daksi^a, 
isfa ( j. e. sacrifices ) ptirta ( acts of public ultility ), the 
ekar({tra (lasting for a night ) kratu, dviratra (lasting for a 
couple of nights ), sadyahkrth, prakril^i, uktbya and the 
subtle vidbis of sacrifice are there in the Uccbista ( 5-10). 
Caturatra, pancaratra,^Sadratra, aoda^i, saptaratra — all 
these yajfias have arisen out of Ucchi^fa atid all are stay- 
ing in amrta C nectar ). ( Verse 11 ). Pratihara, vitfvajit, 
sflhn^tireitra, dvada^ftha, ^ubhaW, namana, kSema, 
cvadha, fekti, amrta and strength — all kinds of desire 
having got themselves satisfied are staying with joy in the 
UcchiBta. ( 12 ). Nine lands, oceans, ether ( sky ) — all 
these dwell in Ucchista. The sun shines in Uccbista. The 
day and night dwell in Ucchifta. Upahavya and Visuvdn 
sacrifices staying in our intelligence — it is the Lord of the 
universe, the father of the procreator supports. The father 
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of the creator of the universe, the grandson of vital brea - 
th, the grand father of all having become triumphant with 
the guardian of the universe stay with Ucchista ( 14-16 
Rtu ( sean ), Satya ( truth ), tapa ( penance ), raS^ra 
( nation ), srama ( labour ) dharma ( duty ), karma 
( action ), bhwta ( past ), bhaviSya (future), virya (valour), 
LakSm? ( wealth, grace ), bala ( strength ), Samriddhi 
( prosperity ), ^akti ( power ), vyavasflya (determination)^ 
ksatrabala ( ksatriya’s strength ), six lands, Sariivatsara 
(year), ( Speech ), dclna ( gift ), giaha ( planets ),, 

havih ( oblation ) four hotrs, bindings of victims, all 
sacrificial rites, half-months, months, seasons, ayana 
( course of the sun ), water accompanied by season, rum- 
bling of clouds, big sound, semen, sand, stone, medicinal 
herbs, lordly trees, grass, clouds, lightning, increase, ob- 
tainment, completion, pervading, full expanse, rise and 
extreme affluence all these have stayed in Ucchista (17-22)* 
One who lives by i. c. depending on vital breath and one 
who sees with the eyes, similarly those that dwell in the 
shining ( heavenly ) world i. e. all divinities have arisen 
out of Ucchista ( 23 ), The Bgveda, Samaveda, metres, 
Pura^as, Yajurveda, praijia & apana ( breaths), eyes, ears, 
not-destruction, destruction, joy, great joy, highest joy, 
satisfaction, gratification, divinities, manes, men, gandhar- 
vas, celestial damsels and divinities staying in the heavenly 
world — all these have arisen out of Ucchista. ( 24-27 ). 

This is the simple rendering of the s'^kta. It is stated 
first that these things that have been enumerated resort 
to Ucchista and later it is said all of them have arisen out 
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of Ucohista, We have stated at an earlier stage that ( 1 ) 
the jar is there m the cUxy and that (2) the jar has 
■arisen out of clay. Likewise, this jar in the form of the 
universe is there in the clay in the form of Ucchista and 
it arises out of the clay in the form of Ucchista. All know 
that a jar is fashioned out of clay. Even after having been 
fashioned out, it remains by resorting to clay. For, a jar 
is made of clay itself. ‘ Before being fashioned out it was 
in clay ( earth ), and after destruction too it will be one 
with clay ( earth ), A golden ornament is fashioned out of 
gold and stays in — is contained in — gold. Even so, this 
univer.se arises out of Ucchista and stays in Ucchista. 
This exposition must have enabled the readers to grasp the 
vis’varupaof Ucchista. Like gold assuming the form of 
ornaments anif earth assuming that of jars which are 
fashioned out of it, Ucchista itself assumes all these forms 
perceptible in the universe. 

Ucchista signifies in this context avas’ista ( remain* 
ing ) high up ( ut ) i. e'. the Highest Self [ that rembins 
high up ]. 

* PSdosya viivd bhutdni 

Trip&d asya antstam divi. ’ Sgveda X, 90. 

“ From a part of this supreme Self all beings have 
■arisen and three-fourths of Him are there in their immor- 
tal aspect . " Evidently this universe has arisen from a 
small part of His. So small is this universe and so big is 
the Supreme Self. That Highest Self that remains high op 
there in the heavenly world is known by the name Ucchista 
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in this context. The other name of the Supreme Self is, 
Yajna and the remains of a yajfia or sacrifice too are 
called ‘ Ucchista. * The remaining portion of the huge 
sacrifice in the form of the Supreme Self is that due to* 
or out of which this universe has come into being. This 
meaning too becomes relevant here. Just as a sacrifice is. 
holy, so is its remnant ( avasesa ) too in the form of 
Ucchista holy. Thus has this universe come into being 
out of this Supreme Self assuming the form of a sacrifice. 
The universe resorts to the Highest Lord while it exists or 
endures. After its destruction the universe will be one 
with or merged into the Highest Self. For, before being 
created as universe, before arising in the form of the uni- 
verse, it was there in the form of the Highest Self. This is 
the purport that has been made quite clear in this text. 
It now rernains to compare the mantras of this sukta 
with statements in the Bhagavadgit^l : 

‘ Aham kratuh, aham yajnah, svadhSk aham^ aham 
au8adham, 

Mantroham^ aham eva aham agnih, aham 

hutam. ’ Gitet, IX, 19. 

‘ Yajnandm japayajnosmi. * ibidX^ 23. 

i. e. * I [ the Lord ] am kratu, sacrifice, svadhS, 
medicinal herb, mantra, ghee, fire and oblation ’ and 
* among sacrifices I am the sacrifice in the form of a Japa 
( muttering of the name of the Highest ). ' This very 
thought is conveyed by the following mantras of the sQkta 
under consideration : 
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‘ Ucchi5];e Indrasca Agnisca* ( mantra 1 ). 

5k-Sama-YajuhUcchjste'Udgithah prastutam stutam; 

Himkara Ucchiste svarah samnp me4isca tanmayi 5. 

* Ucchiste yasya ahgani * ( mantra 6. ) 

Rajasuyam Vajapeyam Agnistomas tat adhvarah 

ArkaSvamedhau Ucchiste Jivabarhirmadintamah 7. 

Ekaratro dviratrah sadyahkrih prakrirukthyah ( 10 

Cattiratrah pancaratrah sadratrah cobhayah saha. 

Sodas’i saptaratrasca UccBistat jajnire sarve ye YajSa 

amrte hitah ( 11 ) 

Caturhotarah apriyas caturmasyani nividhah. 

Ucchiste yajita hotrah paSubandhastadistayah ( 19 ). 

Svadha ( 13 ). 

Osadhayo virudhah trnah. Ucchiste s’ritah ( 21 ) 

Thus has it been stated in the Ucchis^a sukta that in. 
Ucchista ( the Highest Self dwelling high up in the. 
heavenly world ) there are the sacrifices, mantra?, medici- 
nal herbs etc. * The one that is there in Ucchi^a is in Me, 
the Self, the Lord. * This purport of the mantra is quite 
clear. What has been stated at length in the mantras has 
been conveyed briefly in a verse in the GitS. In the 
UccoistasMkta there are twentyfive names of sacrifices that 
are given. In the Gita, however, there are only two 
names viz., kratu and yajna. In the Gitfi only ‘ mantra ’ 
is mentioned but in the Ucchisjiasflkta there is the men- 
tion of the four Vedas, of saman and other mantras also.. 
‘ Svadha ausadni * in both are common and all this is 
contained in the sacrificial ‘ all form ’ ( ‘ universe-form ' > 
of the Lord. This meaning is quite evident in both the 
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•contexts [ — in the GitS ]. 

( Vide Gita IX, 16 and IV, 24). 

‘ Vayuh Yamah Agnih Varunah ^asahkah. 

Prajapatih tvam prapitamahasca. ’ Gita XI, 39. 

The * vis’varupa ' of the Highest Self shown in the 
"Gita in these words is referred to by these very words in 
the * Ucchistaswkta. ’ All these are in UcchifjJa, they stay 
having resorted to Ucchi^a, they have all arisen out of 
Ucchistd. Similarly, 

Tapami aham ahatn varsam nigrhnami utsrjami ca. 

Amrtam caiva mUyiisca sat asat ca aham Arjuna. 

G*ta IX, 19. 

Tapas [ mantrap ], Varsa [mantra 31 ], Mrtyuh, 
Sat, Asat ( mantra 3 >)— thus the words used in the man- 
itrasof the Ucchis^asMkta are taken over in the GitS. 

‘ Buddhih jnanath asammohah k^ma satyam dumah 

s' amah.' 

Sukham duhkham bhavobhavah bhayam ca abayam eva 

ca. 4 

Ahimsa samata tustih tapah daruim yas'ah ayas'ah. 

Bhavanti bhavah bhutaruzm matta eva prthagvidhah 5. 

Gita X. 

Rtam, satyam, tapah [ mantra 27 ], 

Samrddhlh [ mantra 18 ]. Raddhih ( mantra aa ) 
Anandah, Moda% ( mantra a 6 ) Ksiti^, A*ksiti^ [ man-, 
tra 25 ] — these are said to have arisen out of Ucchi^|:a in 
the mantras of the UcchiB^asukta as indicated. Now this 
very idea is conveyed by the Gita in the words — 
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Bhavmti bhiit&nam maitah. 

“ these aspects of beings have arisen just out of Me." 
"The construction of the sentences conveying this idea in 
either context is similar to that of the sentences in the 
other. There is, therefore, no room left for having any 
doubt regarding the matter. 

Thus there is similarity on the part of the Gita state- 
ments with what is brought out in the Ucchistasilkta. 
From the extent of similarity pointed out here in so many 
terms, the rest of it can easily be followed even without 
being shown at full length. Readers can with the help of 
this much institute a comparison between the two accounts 
-of the vi^varupa of the Highest Lord. In the Bhagavad- 
gitO, we read— 

‘ Mayi sarvam idamprotam mtre mauiyaQahi iva ’ 

Gita VII, 7. 

i. e. ‘ in Me all this has been woven, like beads in a 
thread. * In the Ucchistas«kta it is stated that * in the 
Ucchista [ remaining part of the Highest Lord ] there is 

everything. ’ Similarly the Bhagavadgita states at X, 8 

Ahom sarvasya prabhctvoh mattah sarvam pravartate, ’ 
i. e. * I am the source of all, from Me does all vise. 
With this may well be compared that part of the Ucchista- 
Silkta which staUs ‘ from Ucchista everything arises. 

gIta UCCHISTASDKTA 

Mayi sarvam idam protram JJcchi^e sarvam sqmshiHS^ 
M-aUah sarvam prayartate Ucchistat iaitiire sarvq 
13 
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Thus are the accounts of the Veda and the Git(^ 
identical* The idea stated in the mantras of the Veda is 
paraphrased in the Gita. If this similarity of purport is 
carefully studied the meanings of both the mantras and 
the Gita text would be clear. This is the benefit derived 
from a comparison of the two that is thus instituted. To- 
turn next to the — 

vi^varXjpa of Sabdabrahma. 

Just as there is the Highest Brahman and its vi’sva- 
rupa viz the animate and inanimate world in its entirety^ 
there is the S'abdabrahma ( Brahman in the form of 
sound ) and its vis’varupa in the form of the entire 
aggregate of words. In order to be able to follow the 
nature of the visVarupa of the Highest Brahman, it is 
first necessary to understand first the vis’varupa in the 
form of the totality of words of the Sabdabrahma. Oa 
this latter being grasped, the former is well understood. 

Highest Brahma Brahma in the 

Form of Sound 

.1 1 

Vi^varUpa Vi^varUpa 

I 1 

The entire aggregate of The entire aggregate of 

objects [ and beings ] words. 

Thus there is similarity between the vis’varupa of the 
^bdabrahma and that of the Highest Brahman. Hence if 
an idea of the vis’varwpa of the Sabdabrabma is bad i. e. 
if an idea of the entire aggregate of words is had, an idea 
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of the vis’ varupa of the Highest Brahman i. e. an idea of 
the whole aggregate , of things and beings can be' had. In 
the Upani^ads has been stated the following: — 

T ah ekah avarrmh bdhudha saktiyogat. 

Varnan anekan nihitdrthah dadhatu 

Vicaiti ca ante viivam adau sa devah. 

Sa nah buddhyd subhaya sam yunaktu. 

( Shve. U. 4/1 ). 

He who [ though ] one, without syllables [ in him ] 
bears many syllables, with a definite purpose (nihitUrthah) 
through his power ( iaktiyogHt ), that divinity, that very 
Highest Lord collects ( vicaiti ) the whole universe toge- 
ther. May that divinity endow us with pure intellect. 

Here in the first part it has been stated that one 
without varnas creates many varnas» This evidently means 
that one sound or indistinct ( unmanifest ) sound produces 
many distinct words. This itself is the cosmic form 
( viSvarupa ) of the ^abdahrahma, 

Sound by itself is without a meaning. When it deve- 
lops, however, into a word with a definite meaning it be- 
comes significant. Thus does a word get itself produced — 

Atma, budhya sametya artMn mano yunkte vivaksayd 

Mamlx kOyagnim ^hanti sa prerayati M^rutam 6, 

MWrutas tu urasi caran mandram janayati sarvam 7 

Sod^rno murdhni abliihata\ vaktram apadyaMQ/tvn 

tCbhm 

VarnUn janayate tesam vibJiUgah. pancadhU> smxtiih^ 

( Pat}imya: ) 
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* The Self gets united with the intellect and with the 
desire of expressing something appoints mind [ for the 
purpose ]; this mind, thus appointed, strikes the fire in the 
body. Fire in the body thus struck impels Vayu; Vayu be- 
gins to move in the chest and produces a *tnandra* sound. 
This latter having reached the mouth in its various parts 
produces words of many kinds. 

In this way does one Sound become many words. 
From one without a varija many words get themselves 
produced. The many stages of words are here well worth 
understanding : 

( 1 ) Before all else, the Self becomes united with 
the intellect and wishes to express some idea or thought. 
This is the first stage. Here word is there in the form of 
the Self and intellect only. 

( 2 ) This Self appoints, with the desire of speaking, 
mind to the task. Here mind gets some message. This is 
the second stage. Here * s’abda ' has assumed the form of 
mind. 

( 3 ) With the desire of expressing the message of 
the Self, mind strikes fire in the body and impels Y&yu. 
Here in the third stage * Sabda * has assumed the form of 
VOyu. At the time of moving in the heart or through the 
heart this Ydyu makes a sonorous sound. 

Upto this stage * ^abda ' has a form without any 
syllables in it. This very ‘ syllableAess ’ word produces 
word which is possessed of many syllables. The order of 
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things that happen here too may well be considered : 

( 4 ) To express that very message of the Self, the 
sonorous sound that has arisen in the chest goes to the 
five places viz., throat, palate, head, teeth, and lips. This 
very ‘ syllable-less ' one bears many syllables. Here this 
becomes a manifest word and expresses the message of 
our self brought from within. The shining forth and 
development of this word take place in this way : 

1 Self 4 .the Intellect — their desire 

I 

2 The message of the Self that has already there in 
the mind. 

I_ 

3 Being there in Vayu impelled through Fire. 

I 

4 Production in the heart of the ‘ mandra * sound. 

J 

5 Production of different * s abdas ' at different 
places in the mouth out of different syllables. 

I 

6 Words coming into being through these syllables 
and development of languages through these words. 

Thus it is that from * s’abda ' which is non-manifeSt 
words that are manifest are produced and in this manner 
that the vls’varupa ’ of languages in their entirety is 
formed. ‘ .S’abda ’ which is in the stages between the Saif 
and VOyu is nofi-maoifest. After having got itself e?- 
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pressed through the throat it assumes a manifest form 
Both these viz., manifest and non-manifest words are 
identical. The infinite variety of words that is ‘ produced * 
is merely the manifest form of the non-manifest word. 
Those who know this know the visVarwpa of the s’abda- 
brahma. See further exposition of the same which how 
follows : 

When Vayu begins moving about in the chest, there 
is an indistinct sound that is produced. That enters the 
mouth, at this stage before all else there are the kanthya 
varnas that get themselves formed in the kahtha or throat. 
Then those that arise from the palate, from the head, 
from the teeth and finally those that arise from the lips 
are produced. Later there is a very great development of 
these in the shape of languages. 

1 In the throat ‘ a ’ is produced before all else. 

2 This very ‘a’ assumes the form of ‘i’ in the palate. 

3 That very ‘ a ' takes the form of ‘ r ' in the head. 

4 That very ‘ a ’ assumes the form of ‘ * when it 

reaches the teeth. 

5 And that very * a ' becomes ‘ u * when it reaches 
the lips. 

Thus the same * a * becomes ‘ i ’ ‘ r, ’ ‘ ' and ‘ u ’ 

according as it changes its place of origin. With its original 
form in the throat * a, ’ it has thus five forms in all. The 
vis’varupa of ‘ a * becomes manifest in the form of these 
five vowels and by reason of its many forms due to its 
hrasva-dirgha, pluta, udatta. anudatta and svarita 
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nature or its being associated with or not being associated 

THE ORIGINAL VOWEL IS ‘ A ( ST ) ’ 

•Five vowels arising out of ‘ a ’ ‘a’, ‘i . V’ and ‘u’ 


3T ST f SB ^ 

Five consonants arising out of 'a'— h, y, r, 1, and v 

3T C ^ 55 ^ 


These very varQas with a greater 
emphasis of ‘ h ' 

These very varijas when emphasis 
is very much reduced 

These very varnas when emphasis 
is only slightly reduced 

These very varijas with only some 
emphasis of * h ' 

These very verijias wheh ottered 
through the nose 


J 

'I 

h 

J 

1 


I 

I 


gh, jh, dh, dh, bh 
^ IT 

g. j, d. d, b 

»T 5 ^ ^ 

k, Ci t( p 

^ ^ cT 7 
kb, ch, th, th, ph 

hg, ‘ST,’ V, n, m 
^ ST JT ST W 


When vowels are joined with them every Consonant 
has at least twelve forms. If more are to be had a very 
large number can be had. Thus thousands of syllables 
arise as a result of modification of the single * a. ’ The 
single * a ’ as it were assumes the forms of these thou- 
aands of syllables. 

When this large number of syllables have arisen, 
irom a single syllable or from more than one syllables 
‘ words ’ arise. Many words contitute a * language. ’ In a 
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lan^tlge again n^wer and nawcfr words arise. On having 
seen this exf^nse of the single ‘ a readers will get a vtiry 
good idea of the vts’vai'upa of ‘ a. ’ Ali thh words in aU 
the languages current in the world thus being the diverSe 
fornts of the single vowel ‘ a ’ as shown above, the follow- 
has been stated in the G«ta — 

‘ AksarCtnUtm * a'kdrosmi ' 

' Among the syllables I [ the Highest Lord ] am ‘a’ ’ 

( Gita X, 33 ). This obviously means that like single * a 
having got itself developed into all the syllables and thus 
assumed the form of language, the Universe>Self has be- 
come universe-formed by having assumed the form of all. 
things and beings. 

The sounds of birds and beasts too are the forms of 
this ' a. ’ Whatever sounds, utterances are there, they are 
all forms of this ‘a. ’ Obviously the vis’varupa of this 'a' 
is language. In this latter there are so many words which 
are masculine in gender, others feminine and others yet 
neuter. Similarly in the vis’varupa of the Highest Lord: 
there are many males, many females and many eunuchs. 
Thus the resemblance between the two vis’varupa— .that 
of the Highest Brahman and that of ^abdabrahma— is 
well worth studying. 

This full exposition must have enabled the readers to 
understand the vis’varupa of the Ssbdabrahma. Those 
who perhaps have not followed the seme should dd^vote 
greater attention and thought to the m&ttd: and grasp it.. 
When the vis’varQpa of word would be knoWn, the other 
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vis'varllpaH-»that of the Highest Brahman — too would 
easily be grasped. 

Vapour, water and icfe ( or snow ) are three objects; 
but In fact they are three forms of the same thing 
viz, water. From snow a number of ifuages can be made. 
All the same these images fashioned out of snow are 
really the images of water— they are the vis’vartipe of 
water. The characteristics of vapour, water and snow too 
are different from each other. That means that out of the 
same thing i. e. water so many objects having differ- 
ent characteristics can be fashioned. These different 
objects with different characteristics are seen to be serving 
different purposes also. Evidently -these different experi- 
ences do not prove any difference in the original source of 
the objects ( viz, water in the present instance ). The. 
root or the source is the same in every case. 

From the same substance viz., gold ornaments of 
infinite kinds are ma^e. Many of them are worn on the 
head, many others on the chest, many round the waist,, 
many others on the wrist etc. Now an ornament of the 
head is never worn ron^ the waist . But inspite of the 
difference between the ornaments their essence viz,, being 
golA or ' goldless ’ is in no case removed or destroyed. In a 
like manner, in spite of the variety of words they are all 
essentially one viz, ‘ a ’ — of which they happen to be 
modifications— as has been shown at full length before. 

Some many put the question at this juncture — ** In 
changing the form of ‘ a, ’ the places such as the throat 
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etc become the causes; in turning gold into ornaments the 
goldsmith plays an important part; but, in a like manner, 
who can be there ( or what can be there ) that would 
cause the Highest Brahman to be universe-formed (multi- 
formed, infinite-formed, vis’varupa ) ? “ Evidently there 
can be none else. How did the Highest Brahman then 
become multi-formed ? " 

This doubt is thoroughly justifiable. The answer to 
this is given in the description of the four-footed Atman 
in the MandukyopaniSad — 

( I ) Jagaritasthanah bahihprajhah 3. 

( 2 ) Svapnasthanah antah prajhah 4. 

( 3 ) Susuptasth^nah ekibhutah prajn^naghanah eva 
andudamayah 5. 

4) Advaiatam caturtham many ante, sa Atma7, 

M^i^idukya UpaniSad. 

The conditions called ‘ jt?grti ’ ( waking ), * svapna ' 
{ dream ), ‘ suSupti ’ ( deep sleep ) and the foruth * turya ’ 
are all four of them conditions belonging to the Atman. 
Evidently the infinite expanse oithe universe perceptible 
in the waking condition, the appearances in the dream as 
also whatever seems to belong to the deep-sleep state — all 
these are the forms of the Self alone. It need hardly 
be stated that here there is no other entity except the 
Self. That to which these many forms belongs is the only 
existing entity — Reality. The UpaniSads set forth just 
this existing entity. 
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1 [ S^rvam hi etad Brahma. ] Ayam 
£ Soyamatmi catuspad, ] 

2 Aham Brahma asmi 

3 Tat Warn asi 

4 Sarvam khalu idam Brahma. 

All there are ' mahavakyas ’ i. e. significant passages 
or passages pregnant with meaning. They are all of them 
the very essence of the UpaniSadic lore. The one existing 
entity is there everywhere. This is the principle that is 
^tablished by these passages. 

There are an infinite number of earthen jars, infinite 
'number of brass and copper— vessels, ornaments of silver, 
ornaments of gold, infinite kinds of cotton-cloth, infinite 
words springing into existence out of the single ‘a ’ sound 
— like these, the infinite forms that are there in the uni-*, 
verse belong to or have arisen out of one Brahman. How 
the visVarupa spread all around us in fact belongs to one 
Brahman' or Atman can be understood in the course of 
subtle thinking, close examination of experience and 
.meditation while reading works such as the Vedas. 

If the essence of the Vedic [ code of ] Duty is to be 
properly followed, it is extremely necessary to know the 
•cosmic form ( vIsVarupa )of the Atman. Without know- 
ing this none of the established principles or conclusions 
of the Vedic Duty can be grasped. The visfvarupa-: 
dars'ana in the Git5 is, therefore, the key to a proper 
Appreciation of the essence of the Vedic Duty. 


Reflection. 

Atmd Brahma. 
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UNBROKEN ( CONTINUOUS ) ‘ VlSVARpPA ’ 

This 'vi^varnpa' is the uobroken form continuous-form 
of the unbroken, continuous, indivisible Atman. “ In this 
vis’varupa is contained my form — naturally I have got 
myself included in the vis’varupa. I am not apart from it 
or different from it. Along with that of mine, the fcwm of 
every body else has been united with — ^included in — the 
‘ vis’varupa. ’ In the vis’varQpa, ithere are no separate 
entities, such as ‘ I ' and * not— •! ’ ( ‘ other than I ’ ). The 
whole is but one unbroken, indivisible, infinite all-form 
( cosmic form ). " 

THE ESTABLISHED CONCLUSION OF THE 
VEDIC DUTY 

Having understood all this, let us proceed to consider 
how the established conclusions of the Vedic Duty become 
clear in the light of all that has gone before — 

Why should * ahirheH ’ ( absence of barm 
or injury ) be practised ? 

Answer— ‘As there is only one unbroken entity here,, 
an attempt at causing harm or injury to any one amounts 
to causing harm to oneself. As destroying oneself is in any 
set of circumstances improper, it is the duty of man to 
follow the vow of non-injury ( a-hiriisO , ). By resorting to- 
the attitude of destroying, apparently the destruction of 
others is brought about. But in the end this amounts to des- 
truction of ourselves. For, here there is none else. In the 
one Atman that is there were to harm ( kill ) itself, it. 
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'would mean self'destrnction. IgDocaut persons cause harm 
or bring About the destruction of others through ignorance 
-and then are full of remorse. Hence is non-destruction, 
not-harm, not-injury the duty of men. 

' Qwstion — ^Why should * truth ’ be followed ( as a 
vow ) ? 

Adswer — A person imagines that there is some one 
else-^— apart from himself — He thinks ‘ If I practise decep- 
tion on him, I shall derive benefit thereform. ' Hence 
does he tell lies. With the desire of this gain does he tell 
lies. If he would know that there is only one Self here, 
that apart from the Self there is nothing at all, that to 
deceive others is to deceive oneself, he never would prac- 
tise deception. For, he would know that the cheating he 
tries to practise in regard to others in fact would be cheat- 
ing brniself. Thus is a strict adherence to troth the doty 
of men. 

Que$/ion— Why should * not-theft ' be practised as a 
vow ? 

Answer — Only a thing belonging to others 
fjt olfn- When the entire universe would be the form of ops 
Self, who is going to steal and what would he steal? Noim 
-can ever steal what belongs to himself or herself, \irith 
this purpose has the following been said in the Yajurved — 

YaarMnt sarvai}» bkO-Wni AtmaivObhtU t^ijOnatah. 

Taira ho moha\. ftah iaikedi ehatvam aampaAyatala 7, 

( ra;. Yaj^r. 40; l^a. U. 7 ). 
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The stage ia which to the kaowing person everything 
has become but the Self ( ekatvam anu pa&yatah ), to 
him seeing oneness everywhere what occasion would there 
be for either grief or delusion ? Just as thfere would be 
neither grief nor delusiooi there would be no desire to 
steal on his part. For, stealing is the effect of delusion. As 
soon as the knowledge that everything is one continuous 
entity or Reality dawns on the mind of a person, he ceases 
to have any temptation to cause injury toothers or to tell 
them lies or to steal what belongs to them. In fact all such 
evil ideas get themselves banished from his mind once for 
all. 

W^by should the vow of * celibacy * be- 

followed ? 

Answer — When the entire universe becomes a mani- 
festation ( form ) of Brahman, all dealing, all behaviour 
assumes the form of the vow of * brahmacarya ' ( observing 
celibacy ). But even in the normal state of routine deal- 
ings, when it is known that there is only one Reality 
everywhere, everything becomes a manifestation (or form) 
of Brahman. Real celibacy ( brahmacarya ) becomes 
possible, therefore, only after the knowledge of the visva- 
rupa of the Highest Lord. Till then with a view to qualify 
oneself for that vow, it does become necessary to practise 
the vow celibacy in the sense of preserving semen. In 
fact it is control of all sense-organs that is brahmacarya . 
To fall from this vow viz.^of controlling the sense-organs is 
^yabicRrd (lit deviation from the straight path, vi + abhi^+ 
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oam— to deviate ). On having realised that the Highest 
Lord is one, continuous and one-essenced how can there 
be any vyabhic^ira or deviation from the straight path ? 
For, even the one who is to be made the object of such a 
deviation is but a form of the Lord. Knowing this would 
put an end to the very temptation to deviate from the 
straight path or path of rectitude. Knowledge of this 
viivar^pa, of the Lord would at a stroke ensure the brah-^ 
macarya of the person who has secured it. 

Question — Why should ‘ aparigraha ’ ( not having^, 
not accepting, retaining any posession followed ? 

Answer — Maintaining a collection of the paeans of 
enjoyment, having means of enjoyment accumulated is 
known as ' parigraha * ( pari-on all sides, grah-io take ). 
To have more means of enjoyment than are necessary is 
‘ parigraha. * As this * parigraha * is attached more im- 
portance than it deserves, as it is given an * importance 
that is out of ail proportion, there is an increase of un-* 
happiness and misery among people. For, a person who 
increases the means of enjoyment in his possession deprives 
to that extent others of their means of enjoyment. Hence 
this attitude of accumulation is at the root of all unhappi- 
ness. Hence with a view to ensuring the happiness of 
human society an attitude of non-accumulation of enjoy- 
ment must be developed. The main principle is this ; 
when the entire universe is but one, continuous, unbroken^ 
indivisible, one-essenced Atman, how can robbing others 
if their means of enjoyment be possible ? Increasing oae*s^ 
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own means of enjoyment itself means in the light of the 
■knowledge of the oneness of all objects and beings [ — as 
Atman ] deptiving oneself of one's enjoyments and 
increasing one’s own unhappiness or misery. Adberance 
to the vow of non>accumulation, therefore, is manava- 
■dharma [ or Duty of All Men ]. 

In a similar way it would be possible to know as to 
why other rules of duty ought to be adhered to. The 
-answer in every case is the principle that * everything or 
everybeiqg is but a form of the Highest Lord, ’ Readers 
should learn to decide why an adberance to rules of duty 
is necessary in the light of what has been said so far. Thus 
would they be able to decide * this is duty, that is opposed 
to duty. ' 

DETERMINATION OF THE DUTY 
OF AN INDIVIDUAL 

It is proper to read the principle of the vis’varupa 
£ of the Highest I^rd ] even in individuals. Thereby the 
duty of an individual can be determined. Aspirants should 
see this in their own body and think about the matter. In 
this body there are hair, nails, bones, flesh, marrow, blood 
and so many other ingredients. Though these are different 
from each other, from the point of view of the body they 
are not different. The limls or organs such as the eyes« 
nose, ears, mouth, hands, feet etc are different from each 
other. Yet they are all limbs or organs of one body [ or 
one being ]. Eruptions of the skin, pimples, boils etc are 
unhealthy growths but such as can be removed. But even 
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these so long as they are there on the body are but parts 
of the same. The part on which a boil or pimple is grow- 
ing is cut off despite its being the part of our body. Nails 
jnspite of the fact that they are our nails are removed. 
The same holds good of our hair. Similarly any extra and 
unwanted growth of skin also is surgically removed. 
A pimple growing on our body regarded as our part is 
instantaneously cut off. It is not allowed to remain and. 
;grow with the thought that it is our own part. Teeth too 
are parts of our body. But if it becomes unsteady and 
^all off from its place, it is immediately thrown away. 

Looking at what is thus happening in our body — 
looking that is to say at the adhyatma sphere — ^we come 
to the conclusion that the mere fact that a limb happens 
to be our limb is not enough reason for maintaining it. A 
limb though ours is cut oif and thrown away if it pains 
■us. Thus cutting off and throwing away becomes our duty 
i ‘ dharma ' ) in this qase. 

In a like manner to take the right kind of food and 
•nourish our body is our duty. Similarly passing urine and 
-excreting forces is our duty, not to refer to the duty of 
removing unhealthy growths such as pimples and etc 
which too is our duty. 

IThus this body is a form of an individual self. This is 
one, unbroken something and yet there are in it the differ* 
•ences such as the right limb or part, the left limb or part 
ntc. There are a numberless such differences — many limbs^ 
many senses, etc. Despite these differences there is in theiti 



Bhaffiiwad-Qita 


210 


Chapter Xf 


all the presence of * I ’ till life endures. Here unnecessarjr 
parts are cut and removed, necessary ones are properl 3 r 
fed and nourished. Thinking in this way it becomes, 
possible to know one’s duty in the adhydtma sphere or the 
physical 1. —individual — ) sphere. 

To be able to know his ‘ duty ’ i dharma ') it is nece- 
ssary for a person to know the happenings in the Tt%etra^ 
the body, in the adhy&tma sphere as it is otherwise called. 
This knowledge is possible only if there is minute observa- 
tion on the part of a person so far as these happenings are 
concerned. To think of our ksefra— body, sense-organs,, 
mind and intellect — is to think of the odhyatma. Thia 
very consideration of odhyMma throws light on a person’s 
real duty. 

determination of national duty 

Just as on having thought of the individual sphere or 
the sphere individual duty can be determined,, 

national duty too can be determined as a result of such a 
thinking activity. For, just as in an individual there are- 
the four parts or limbs— the head, the belly, hands and 
feet— even so in the body of a nation there are the four 
parts Br§.hinai]ia, KSatriya, Vai^ya and Sudra. The func- 

tions of these are equally important. 

In an individual In a nation Action 

Head Brahmaija Knowing 

Arms Ksatriya Giving 

protection 
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Belly Vai^ya Feeding 

( and nourishing ) 

Feet Sudra Giving ( i. e. 

progressing ). 

Like an individual’s body which is a ‘ person ’ ( puru- 
^a ), the body of a nation too is rOBtrapurvBa or * nation 
person. ' This very person is thus described in the Bgveda: 

Sahasras'trsa purusah^ sahasraksah sahasrapat 

Sa bhumifn vi'svato vrtva. * ( Rgveda X, 90, 1 ) 

• 

“ This ‘ person ' that has got himself spread on the 
four sides of the earth ( the person in the form of the 
nation, the society ) has thousands pf heads, thousands of 
eyes, and thousands of feet. * The face of this person is the 
Brahmapas, his arms are the KBatriyas, bis belly [ or 
' thighs ’-portion ] is the Vai^yas and his feet are the 
Sudras. 

As there are parts, limbs, organs in the body, in this 
person in the form of a society too there is a similar 
organisation pf parts into a whole. Evidently just as in a 
body health can be maintained only by means of a mutual 
co-operation among the limbs — head, hands, belly and 
feet — in a society ( or a nation ) too the strength of the 
whole unit— nation — can be increased by a systematic 
organising of Brahmaijias, Ksatriyas, Vai^yas and Sfldras. 
If the organisation is disturbed the strength of the unit 
( society, nation ) is reduced. 

There are happenings of the nature of skin-eruption on 
the body of a society [ as a whole ]. In keeping with this 
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way of looking at things, at that time there were pimples 
( or boils ) that grew over the body social ( or body nation* 
ai ) and the divine Lord — Sri KrSQa was required to get 
the work of having the pimples surgically removed and 
thrown away through Arjuna. 

There is not any the least doubt about the fa*t that 
the totality of human beings is the vis’varupa of the 
Highest Lord, that it is a form that assumes the nature of 
Janardana [ Highest Lord ] in the form of the people as a 
whole. Now this Janata — Janardana is the object of wor- 
ship of alU Yet wicked persons like the Kauravas began 
to harass the society, they started propagating ‘non-duty.* 
Under the circumstances they had to be removed like 
pimples on the body of the nation. Their removal became 
the duty of the hour. By showing to Arjuna the cosmic 
form, by showing Kauravas as well as Panejavas to have 
contained in that vis’varupa, i, e. by shoying that both 
the Pan4avas and the Kauravas were a part of the Highest 
Lord, the Kauravas are killed in the battle. The Kauravas 
were only limbs of the body of the all'pervading person. 
This is certain. All the same the Pandavas were deemed 
to have been worthy of protection and the Kauravas wor- 
thy of an annihilation. 

Even after having regarded the whole humanity as 
the unbroken vis’varupa of the Highest Lord, it is possi- 
ble that one section of humanity may fight with another. 
This is what is intended to be conveyed here. Even after 
having regarded the Kauravas and the Paijdavas to have 
been contained in the vIs’varQpa of the Lord, war could 
not be avoided. Not only could war not be avoided. War 
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became the sacred duty of both Arjuna and Sri Krsna. 
This should be well grasped at this stage. 

Even while there is the same unbroken vis’varupa, 
dirty matter or foul matter has to be excreted and nouri- 
shing food' to be taken. It is not proper to abandon nouri- 
shing food and accept dirty matter. This principle must 
well be understood by the readers. All forms -are forms of 
the Highest Lord. Yet grass is to be given to the cows or 
served to the cows, while milk is to be given to men and 
not vice versa. There is no doubt that grass and milk are 
both forms of Brahma. Yet grass is not served to men. ft 
is the thought as to propriety that is the main thing- 

Even when all persons are forms of Brahman punish- 
ing the thief and rewarding the honest man becomes our 
duty. To do it the other way round would be to pppose 
duty. 

Even at the time of punishing a thief, he must be 
sentenced after having regarded him as a form of Brah- 
man. Only the kind and amount of punishment he deserves 
— and no other kind and no higher amount than what he 
deserves — must be meted out to him. The Lord Himself 
( vide ‘ Stenunam pataye namah ) is standing before us 
having assumed the form of a thief to put us to the test* 
On such an occasion it is proper to mete out the proper 
kind and amount of punishment with the thought ‘ here 
my impartiality in giving punishment is being put to the 
test. * On having thought in the way indicated readers 
would clearly understand that all this is vi^varupa. Only 
on having regarded the whole universe to be the form of 
the Lord can there be flawless dealing on the part of 
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men and only thus can partiality and similar evils be 
avoided. Deception, cheating etc would be removed. In 
fact quite a number of advantages would follow if the 
visVarupa Highest Lord is directly perceived. 

If all the officers of a king were to deal with his sub- 
jects as a form of the Lord — ^form possessed of many qua- 
lities — how full of affection would be the way they would 
be ruling the subjects ? Similarly how excellent would all 
dealings be if the subjects regarded all ofiScers in the king- 
dom as only the Lord’s own forms ? But to-day the king’s 
officers wish that they should get the same place in the 
heart of the subjects as the Lord’s own image — ^and that 
the subjects should be the objects of their enjoyment and 
no better than that. Naturally there is dissatisfaction 
growing on all sides. Only when both the king's officers 
and subjects would realise that they are both contained in 
the Lord’s universe-form and only when they would carry 
out their dealings on the basis of the idea of non-differ- 
ence ( an-anya-bhava )i. e. ever remembering that there 
is none or nothing else than the Highest Lord here, only 
when both the groups — officers as well as subjects of the 
king — would carry out their dealings properly having 
dedicated themselves to the Lord, would peace and satis- 
faction rule everywhere. 

Only after having realised the cosmic form of the 
Lord does the knowledge of the oneness of all-goneness 
that is not in any way broken or disturbed — dawn on our 
minds. This unbroken and undisturbed onenees or identity 
of all is the solid foundation of Man’s Duty ( wSinava- 
dharma )• * Man’s Duty ’—or the code of human duty— 
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‘which would be based on this principle and that alone 
would be real duty or the real code of duty. Whatever is 
opposed to this principle is opposed to duty. Only thus is 
ihe proper determination of duty and non-duty possible. 

Teachers impart instructions to their pupils. Now if 
they were to teach for the sake of the fees they are going 
to get, they would not be real teachers. For, their atten- 
tion would in that case be concentrated on the fees or 
the remuneration that would be the object of their wor- 
-ship. If the teachers were to work with the idea in their 
mind ‘ the pupils before me are but visible forms of the 
Highest Lord, in their form the Lord is putting me to 
test, if I were to do my job in the manner of a truant by 
resorting to deception, I would myself be punished, it is, 
therefore, my duty to carry out my work in the proper 
manner without resorting to deception of any kind or in any 
measure, ’ the work of teachers would be excellent and 
the pupil would receive the best possible instruction. Only 
there where this kindt of system of education would be 
present, men would rise to the eminence of God; — thus 
the conclusion is that on seeing the entire universe as the 
form of the Lord is one's duty well understood and one 
becomes free from doubts of all kinds. 

A patient approaches a physician or a medical practi- 
tioner. So long as the physician regards himself as differ- 
ent from the patient i. e. so long as he entertains the idea 
* he is other ( anya ' than me, * so long as he practises 
<leception in diagnosing the patient,— till then and only 
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till then the work of diagnosing is not properly done. Thus* 
only on entertaining the idea of difference, ‘separateness/ 

‘ being other than one's self/ are defects seen everywhere ^ 
This idea itself is the cause of all misery. 

When, however, the physician or medical practitioner 
would regard the patient as a form of the Lord that has 
presented itself to him just with the purpose of beings 
served by him, when he would realise * this one is but All-- 
Self, like myself this one too is a part of the vi^varupa^ 
this patient and I are non-different aspects of the same*, 
continuous, unbroken existence, neither am I other than 
the patient, nor is the patient in essence other than my- 
self, freeing this one from disease is to re.nder myself 
happy, making him suffer because of illness for sometime 
more is to cause myself to suffer, serving the patient is 
serving but myself * would there be the right kind of dia- 
gnosis and the right kind of treatment. Only one having, 
such pure and holy thoughts in his mind would be a real 
physician and only he would be serving the Lord by his 
appointed duty ( svakarmaT).0> tarn abhyarcya ). 

Every man can thus worship the Lord while carrying 
out his duty by means of that duty itself. The action of 
men thus becomes worship of the Lord. 

In the instance of the physician and patient cited 
above, the physician, the patient, the disease the latter 
suffers from, the medicine given, the treatment as a whole 
~aU these are forms of one continuous, unbroken, indivi* 
sible Self. Here there is the feeling of identity or oneness* 
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The Atman acts upon Atman through Atman in all possi- 
ble ways — 

“ Brahma arpanam Brahma havih Brahma»agnavu 

Brahmand hutam . Gztai 

Thus Brahman itself is the physiciaot Brahman itself 
the disease, Brahman itself the medicine and Brahman 
itself the diagnosis. There is none else than Brahman here. 
Fear arises only on account of the feeling that there is: 
somebody else than this Brahman or Atman. Hence has it 
been said that — 

‘ Dvitiyat vai hhayam bhavati, * 

‘On account of another does fear arise *( Brhad.. 
Upa. I, 4, 2 )• All sorts of unhappiness have but one root- 
cause viz., the feeling of difference, the idea that there is. 
some one else than Atman or Brahman. Hence has the? 
following been stated : 

Y ad madanyat na asti, kasmdt nu bibhemi, 

Tatah eva asya bfiayam viyaya, kastnit hi abhe^yat ? 

Brhad* Upa. I, 4, 2^ 

i. e. ‘ If there is nothing difiFerent from me, what 
need I be afraid of ? Hence has my fear been removed.. 
For, apart from me, there is none else here. Whom would’ 
I be' afraid of then ? ’ 

Thus itself is known as ‘ ekdt^ma^pratyaya-s^ra. 
There is only one essence here viz, the one Atman. There 
is nothing else here. The physician is the same, the patient 
the same, the medicine the same, the person administering: 
it the same, the person taking the medicine the same, tho: 
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one prescribing the proper way ( the wholesome way ) to 
counter the disease the same, the person following this 
way too the same [Brahman or Atman]. Thus when 
there is the realisation of the one Atman, the idea that 
there, is none else becomes steady or firm in the mind and 
any act catried out by the person with such a realisation 
to his credit has the form of Brahman, becomes Brahman. 
This very Brahmdbh&va ( becoming Brahman ) is real. 

Only so long as there is the idea of difference between 
the physician and the patient does the physician or better 
can the physician loot the patient. When there would be 
the realisation of the one underlying Atman, who would 
loot whom ? And with what motive would this looting 
take place ? This is the rich fruit of the realisation of, 
direct perception of, the Highest Lord. 

In this very way what an immence advantage would 
accrue to all concerned in dealings social and national 
such as the administration of a kingdom etc if the presence 
of one Atman everywhere is realised ! What heaps of 
misery befall us in the absence of this realisation of the 
essential unity of us all — misery which on such an ana- 
lysis is altogether without a justifiable reason I Readers 
would be in a position to understand both these-^the 
advantage which is what we must have by right and the 
unjustifiable nature of the misery we suffer from— in the 
light of the discussion nmde so far. 

It is not necessary to go into a detailed examination 
or consideration of every aspect ci our social and national 
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life. On the realisation of the one ^tman (the one essence 
of all ) life would be raised to the divine level. What is- 
set forth later in chapter XVI of the GitS as the ' divine 
treasure ’ is the fruit of the eJe^trmpratyaya — -realisation 
that there is one Atman here, that there is nothing else. 
The idea of difference would result in the ‘ demonaic 
treasure ' being accumulated. Those who think that there 
is difference, that ‘ more than one ’ and not ‘ one, ' princi- 
ples, things, entities are there, develop their craving for 
enjoyment. Thus is the demonaic mode of life brought 
into being and the infinite amount of troubles that this 
-sense of difference gives rise to also are folly described in 
the sixteenth chapter of the Git5. 

Thus are the divine and the demonaic modes of life 
as well as duty and what is opposed to duty determined. 
The realisation of the existence of but one .^tman itself 
is given another name viz., the perception of the Highest 
Lord who has the universe as his form. By this realisation 
of the one Self is divihe life developed and in the absence 
of such a realisation life takes on the demonaic complexion. 
Readers should very carefully understand this point. 

‘ DIVINE LIFE ' OF A HOUSEHOLDER. 

After having had the perception of the cosmic form 
of the Highest Lord as indicated above, even the house- 
holder's life becomes ideal. The duties of persons as a. 
husband, as a wife, as a son become associated with 
divine nature and are satisfactorily carried out. On tt^ 
■walisation of the vis’varfipa the husband considers his 
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wife as a form of the Highest Lord and similarly the 
legally wedded wife too regards her husband himself as sr 
form of the Highest Lord. Both having thus become non- 
different or identical in essence ( tattvatah ) carry out 
their duties householders. How can there be any defect 
or evil on the part of those who have no idea of difference 
between them, who have realised their essential identity. 
How can anything opposed to duty ever be done by them? 

The cause of evil or defect or something wrong is the 
idea of difference. A husband acts in an evil manner 
without letting the wife know about it — in her absence^ 
or while he is away from her. A wife too wishes to indul- 
ge in an evil sort of behaviour behind the back of her hus- 
band. But such a couple as have no feeling of difference 
between them, as have realised their essential identity,, 
can certainly even dream of deviating from the straight 
path of mortal rectitude. There is not even the remotest 
possibility of one of them playing the other one false. 

Yasmintsarv^ni bhutani Atmaiva abhut vijanatah, 

Tatra ko jnohah kah sokah ekatvam anupasyatah. 

( Va. Yajurveda, 40, 7 ) 

“ Those in whom all beings as such have become one, 
for them who have directly perceived oneness how can 
there be either grief or delusion ? Evidently such persons' 
who have realised the oneness of essence of all things and 
brings would never be subjected to any grief, they never 
would be tempted away or deluded. For, by nature their 
behaviour will be spotless and in ho way would there be 
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any likelihood of their doing anything wrong and objec- 
tionable. They would be ideal householders, the veriest 
pattern for all husbands and wives in the society. 

When a son would be born both the husband and 
•wife would regard him as an incarnation [ or manifesta- 
tion ] of the Highest Lord in their house. At the time of 
conception they would think — 

Prajlpatih carati garbhentarajiyamanah bahudha 
yate. ( Va Yaj. 32, 19: Atharva. X, f, 23 ). Eso ha 
devah pradiiah anu sarvWci purvah ha jatah sa u garbhe 
antah. Sa eva jitah sa janisyam^nah pratyahgjand- 
sthisthati sarvatomuhhah, Svetasva. tJ. 2, 16. 

“ The Lord of Creatures Himself who has filled all 
the quarters has now entered the foetus. He is there in 
•the womb. After the delivery they would say ‘ ( sa eva 
jatah ) He himself has been born, he himself would grow 
and he would be in all the worlds. ^ 

They would have such feelings about their son. Those 
who see in their son the Highest Lord Himself consider 
his birth their singular good fortune. With the thought 
that the Highest Lord Himself has assumed the form of 
their child and presented Himself to them with the pur- 
pose of being served by them, they do their very best to 
^erve the child and allow no Saw; or deficiency to remain 
in his being brought up. In a like manner, the son also 
entertains the same idea in regard to his parents via, that 
are the manifestations of the divine lord and he becoifiea 
a follower, a faithful follower of the instruction^ 



Shas'awad-Qita 


222 


Chapter Xt 


Matrdevo bhava. Pitrdevo hhava. 

* Respect your mother as you would a divinity. Res- 
pect your father as you would a divinity. ’ He serves them, 
without any feeling of difference between them and him- 
self. Later he. regards his teacher Is a divine preceptor 
and having drunk the nectar of instruction given by hinv 
really attains immortality. 

The mother thinks ‘ my husband is really the Highest 
Lord Himself. He Himself having stayed in me-tbe wife— 
has got Himself incarnated as our son — 

‘ Patih bharyam sampravisya garbho bhutva iha jayate, 

e/dyayali tad hi jayatvam yad asyam jayate punah ' 

Manu. 98.- 

She thinks in the manner as indicated above and serves^ 
her husband and son regarding them to be not at all other 
than or different from the Highest Lord. A householder 
at whose house there is duty carried out by everybody 
with this feeling of non-difference [ i. e. identity with the 
Highest ] has a house that is little less than the abode of 
Brahman itself. It is there that there is continuous happi- 
ness and Duty has appeared only with the purpose of 
creating this kind of happiness in domestic lif6. None- 
should think that this is an idle dream that never would 
come true or be put into practice. The Vedas as well as- 
the Gita has given instruction with the sole purpose of 
traiislating this high principle of oneness of all with the 
Lord into action. 
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ACTION AFTER KNOWLEDGE 
Whether there can be action after knowledge haa 
been secured is what is being discussed since long. But 
there is little scope for any dispute about the matter.. 
Arjuna perceived directly the cosmic form of the Highest 
Lord, he received instruction giving him knowledge and 
after that he has gone in for action in the form of fighting. 
Evidently then only after the perception of the cosmic 
form and on having secured the realisation that there is 
only one Atman everywhere, on having personally experi- 
enced that the universe-form is a form of one Atman, that 
one is contained in the vi^varupa which is one and un- 
divided as also one-essenced, that all forms in the universe 
are contained in it can there be actions that go to con- 
stitute the divine life. Till then there is no possibility of 
the knowledge of real duty dawning upon the mind of a . 
person or of the genuine feeling of identity with the 
Highest [ and therefore everything and every being ] 
arising. 

The G»ta gives instruction that only on having 
realised the non-difference from the Highest ought per- 
sons to act. The relevant passages may thus be cited — 

( 1 ) Abhyisayogayuktena cetasa. na anyagSmini. 

Paratnam puru^m divyam yati Pirtha anitcintayan,^ 

VIII, 8. 

( 2 ) AnanyacefSh satatam yo mam, smarati nityasdl}, 
Tasya aham sulabha^ Partha nityayvktasya yogind^ 

VIII, 14.' 
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( 3 ) Purusah sa parah Partha bhdktya labhyah tu anan- 
yaya, 

Yasya antahsthani bhutani yenasarvatn idam tatam. 

VIII, 22- 

’^( 4 ) ^Mdhatmanah tu mam PSrtha dawtm Prakrtim airitah> 
Bhajanti anariyamanaso jSati/d bhutadim avyayam. 

IX, 13. 

5 ) Ananyascintayanto mam ye janah paryupasate. 

Tesam nityahhiyuktanam yogaksemam vahami aham. 

IX, 22. 

6 ) Api cet suduracaro bhajate mam ananyabhak. 

Sadhuh eva sa mantavyah samyak vyavasitah hi. 
sah. IX, 30 

'( 7 ) Bhabtyd tu ananyaya sakyah aham evam vidhah 
Arjuna, 

cJnatum darstum ca tattvena pravestum ca Paran-- 
tapa, XI. 54, 

8 ) Yetu sarvani karmani mayi sannyasya matpatab, 
Ananyenaiva yogena mam dhyayantah upasate. 

XII. 6. 

*< 9 ) Mayi ca ananyayogena bhaktih avyahhicarini, 

Viviktadeiasevitvam aratih janasamsadi. XIII, 10. 

( 1 ) 'When a person practises abhyasayo£:a with a 
heart that goes not to ought else ( ananyagami ) i. e. 
which entertains no other idea [ but that of the Highest 
Lord with whom he is one 1, when he meditates on the 
divine person [ again and again ], he attains Him. ( 2 ) 
When with heart thinking of none else [ but the Lord 3 
'Some person remembers Me^ I become easily available to 
that yogi who is ever practising his spiritual discipline 
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^nityayukta). (3)W^ith a devotion in which there is nofeel- 
'ing ef separateness, can the Lord be won. ( 4 ) Only those 
■who are ananya-manasdk i.e. with the mind not entertain- 
ing any feeling of separateness resort to the Lord. (5) The 
problem of livelihood and security of all the devotees 
who serve the Lord without the feeling of separateness 
is solved by the Lord Himself. ( 6 ) Even a wicked 
person, if he has the idea of non-difference frpm the 
Lord, must be regarded as a saint. ( 7 ) Only by devo- 
tion where there is thought of none else but the Lord, is 
it possible to know, see and enter into the Lord. (8) Those 
practising yoga [ where thought of any one else is out of 
•question ] who meditate on the Lord and worship Him,— 
they dedicate all their action to Him. ( 9 ) Those who 
have a devotion to the Lord that deviates not from its 
path, by reason of their yoga having no place for any one 
else but the Lord, secure spiritual perfection ( siddhi ). 

Thus has the importance of the realisation of non- 
difference been brought out in the Bhagavadgita. To be 
-ananyci ( anya ) is the same thing as abandoning the 
thought of difference. This means making the mind full of 
that feeling as a result of which one would say ‘ there is 
none else here; there is one and only one Reality vb. the 
Highest Lord; the form of that Lord, one without a 
second is the forni of this entire universe; I and all else 
are contained within it; under the circumstances there is 
no difference of even the nature of ' all ‘ on the one H^ nd 
and * myself ’ on the other; if there be anything it is the 
15 
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state of ‘ not the other ’ ( ari-an.ya.bMva )• evidently this, 
itself is the state of there being only one Self . " When .the 
mind is full of this kind of feeling there naturally takes 
place the anu8^Mn,a ( practice ) referred to in the nine 
verses cited above. It is necessary to devote some more 
thought to these nine verses — 

( 1 ) To meditate on the Highest Lord by means oC 
abhyS-sayoga ' with mind that thinks of naught else'. 

( 2 ) To remember the Lord with mind thinking of 
none else or nothing else. 

( 3 ) The attainment of the Highest Lord being easy 
through devotion to the Lord. 

( 4 ) High-souled persons are devoted to the Lord so 
much so that their mind thinks of nothing or none else. 

( 5 ) Being ‘ identical ’ ( ananya ) people are devoted 
to the Lord. 

( 6 ) On the state i. e. realisa tion of identity being 
there, even the wicked become saints. 

( 7 ) By devotion in which there is no thought even- 
of any one else than the Lord, knowledge and perception 
of and entrance into the Lord takes place. 

( 8 ) Those who practise ‘ ananya-yoga ' ( action 
without feeling of separateness ) dedicate their medita- 
tion, worship and other actions to the Highest Lord. 

( 9 ) Through ‘ ananyayoga ’ there is devotion that 
knows no deviation that is developed. 
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On having understood' this purport of these nine 
verses one comes to know that only when the idea of 
non-difference is firmly fixed in the mind can there be 
actions such as meditation, remembering, resorting to or 
singing of [ the Lord ], devotion, worship, good conduct, 
knowing, perceiving and entering as also dedication. In 
these are included all auspicious actions. 

The terms ^ananyayoga' { ( action without feeling of 
non-difference ) * ananyahhaTcti * ( devotion to none else ), 

‘ (ino>nyacitt(i^ or * an<^ny<^m^n<^ * ( mind thinking of none 
else ), ‘ ananycb bh^va ’ ( the state of being identical ) are 
having the same purport. Only those who would be in a 
position to remove from their minds the idea that all 
‘ others * are different from themselves, would be in a 
position to practise this ‘ ananyayogd. ' When the thought 
of difference gets itself banished from the mind, * ananya* 
bhava * or the idea of ‘ non-difference ' becomes fixed or 
steady. Only after this has happened is it possible to put 
into practice the teaching of the Gitc?. 

For instance it has been taught that there be 
• avyabhicdriTyi bhaktV (devotion that deviates not ) to 
the Lord ( verse 10, Chapter XIII of the Gita ). So long 
as there would be difference between the worshipper 
and the object of worship — the divinity worshipped — 
there would be devotion of the deviating type — and 
not that of the not-deviating kind. Because of the 
multiplicity of the divinities to be worshipped,men thhil 
of giving up devotion to one divinity and developing 
the same 'in respect of another. As a result of this there 
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is deviation in the devotion and * unflinching devotion 
becomes difficult if not impossible of attainment. 

When the feeling of identity with regard to the 
entire universe would be firm and strong, and when a 
person would realise that there is only one unbroken, 
continuous ‘ existence ’ that is everywhere, his devotion 
would be of the non-deviating and unflinching type. Under 
the circumstances deviating devotion would be impossi- 
ble by the very nature of things. One who directly percei- 
ves the unbroken, continuous, partless existence every- 
where and knows that he is in no way different from that 
existence simply cannot practice devotion that would be 
of the deviating type. This latter is possible only so long 
as the idea of two different existences lasts or continues. 
This is pretty evident. 

After the feeling of identity has become steady one 
realises that the universe is the same thing as oneself 
that either is no stranger to or other than the other, ‘ The 
Highest Lord, the universe, I are all but one unbroken 
existence. I am non-different from ( ananya ) the Lord, 
this partless or indivisible universe is but His cosmic form. 
There on the higher level there is no such difference, no 
such distinction as ‘ he ' — ‘ you ’ — * I ' which is true only 
on the lower level. All are identical, none is different from 
any one or anything else for, ‘ any one or anthing else ’ 
simply is not there. * Realising in this way the identity of 
aj| ^tverywhere itself is called* ananyabhdva. * Only when 
,^is ananyabhdva has secured a firm position for itself in 
the mind does, the Real Duty in its entirety manifest it- 
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self and the person to whom this Real Duty has manifest* 
ed itself then has doubt or grief or delusion regarding 
nothing at all. 

TWO DIFFERENT POINTS OF VIEW 
He then examines all duty in the light of this very 
ancinyahh^va. Readers should not forget at this stage that 
there are these two points of wrew — ( 1 ) point of view 
regarding non-difference, ( 2 ) point of view regarding 
difference. The experience of the world had according to 
one view-point differs from the experience of the world 
had according to the other. The following table would be 
found useful in understanding this difference — 


Ananya drsti 

( Standpoint from which 
there is no difference ) 

I 

Experience of non-difference 

I 

Oneness of the worshipper 
and the worshipped 


Identity with the cosmic 
form 

I 

Equanimity in actual 
dealings 

Perception of ‘ evenness ’ 


Anya-dt^i 

( Standpoint from which 
there is difference ) 

I 

Experience of difference 

Difference between the 
worshipper and the wor- 
shipped 

Difference from the cosmic 
form 

I 

Absence of equanimity in 
actual dealings 

Perception of un*even>ne8{|{ 

Misery 


Delight 
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Tbe increase in the misery of the world is due to the 
increase of the idea of difference. If this idea of difference 
or perception of * un-even ’ be destroyed and ‘ identity 
evenness * be firm everywhere, there would be no cause 
for unhappiness. How could misery arise then ? 

In the world it is the feeling of difference that is work- 
ing — ‘ this is my house, these are my children, this is my 
retinue, this one is mine, these are others, having looted 
others I shall bring about tbe good of my relatives or kith 
and kin ' — thus do people carry out their actions. This is 
called ‘ anyabhiva ( idea of difference ). Other names 
given to it are dvaita bhava ( idea of duality ), bhedabhava. 
This itself is the source of all unhappiness. On account of 
this alone are deception, looting etc being practised in a 
variety of ways in this world. Hence have writers of 
scientific works characterised this dvaita bhava as ‘ the 
root of misery ’ and as ‘ ignorance. ' 

One in whose mind the idea of non-difference be- 
comes fixed experiences tbe same unbroken and entire 
existence all over the universe — in his children, his house 
and property, his caste, country and what not ? This is 
the non-different, unbroken, indivisible, one entire exis- 
tence of the Self. In this there is no such distinction as 
* I-mine, You-he ' etc. Thus the realisation of non-diffet 
ence all the universe over is what takes place here. How 
can a person who has this realisation to his credit loot 
others, deceive others or destroy them ? He who has all 
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beings themselves as his self — how can he injure or kill 
others ? He who would realise that it is he that has got 
himself spread in the whole universe — how can he take 
away what belongs to others ? How would he ill-treat 
others for just increasing bis own happiness ? 

Deception and cheating are practised against others, 
not against oneself. So long as there is anyabhiva or the 
idea of difference — and only so long— can there be decep- 
tion, cheating etc. Once the idea of difference has ceased 
to exist and the idea of identity made firm, the very cause 
of deception and cheating is removed. Thus no sooner 
does the realisation of identity or oneness [ of all ] take 
place than do low kind of feelings, demonaic type of feel- 
ings get themselves totally destroyed. 

ACTION WITH THE IDEA OF ONENESS 
( LIT., NON-DIFFERENCE ). 

Here some would raise a doubt as to whether one in 
whose mind the idea of non-difference finds a firm position 
for itself would carry out any action ( karma ) in the 
world. Many are quite sureithat there would be no action 
at all that such a person will go in for. But this is a delu - 
sion. Only after the idea of non-difference has secured a 
firm position for itself in men’s hearts do men practise 
action as is helpful to the development of ' divine treasure 
or estate. ’ Real service of all, real sernce of the universe 
'Commences only after the realisation of non-difference. 

Such a person ( who has realised this non-difference ) 
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would feed and nourish his sons but in such a way as not 
to incur the sin of depriving others of what is their due. 
He will protect his house and protect it well but would, 
keep himself away from the evil of setting the houses of 
others on fire. He will protect his own caste or class but 
will not for that cause harm to or destroy other castes or 
classes. He will ably defend his nation but for that pur- 
pose would not ruin — even so much as wish to ruin — 
other nations. He will uninterruptedly serve the universe 
and will serve bis own kith and kin so as not to affect the 
interest of the universe. 

This much — and just-this much — is the difference 
between the divinities and the demons. Those who are 
. demons are under the influence of the feeling of difference 
and those who are rich in possession of the divine estate 
i. e. who have realised non-difference [ of all from the 
Highest Lord ] serve the entire universe and bring about 
the good of their own people but in such a way as not at 
all to affect the good of all. Those who are influenced by 
the feeling of difference [ or duality ] are simply incapa- 
ble of bringing about the good of the universe. They have 
not even the remotest idea of the good of all. They are all 
the while engrossed in securing the good of their kith and 
kin and that of themselves. Their field of activity is thus 
so very narrow. 

Those, however, in whom the idea of non-difference 
has been awakened, those on whose minds the idea of 
the identity [ of all with the Highest Lord ] has dawned 
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and those alone are entitled to serve the universe. The 
field of their service is the entire universe and it is thus* 
literally unlimited. This sphere of their activity goes on 
expanding to such an extent^ they go on doing so many 
things that one is indeed led to ask * how can even such a 
doubt viz, whether these persons who have reached per- 
fection can act at all, be so much as raised by anybody ? 
The all- pervading ativity that is there on the part of sucb 
persons who have realised the identity of all is of such a 
nature, that by the side of it even the activity of persons 
under the influence of duality or idea of difference pales- 
into insignificance. 

Hence only those who experience the unbroken, one,, 
continuous existence of the Self everywhere, only those 
who regard the entire universe as a manifestation of their 
own self — manifestation with a size and a shape — prac- 
tise action which is the purest and the least affected, if 
affected at all, by defects. Sucb a pure and flawless action 
none can practise. 

Aham eva adhastat aham uparis^t aham pascal aham. 
purastit aham daksinatah aham uttaratah aham eva\ 
idam sarvam itL 1 

Afma eva adhastat Aema uparistat Atma pascattat 
Alma purastat Atma daksinatah Atma uttaratah jitma 
eva idam sarvam. iti, 2 ( Chando. Upa. VII, 25 ). 

“ I am there down below, I on high, I behind, I iik 
front, I to the south, I to the north -evidently I myself amt 
all. " 
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AtmS is there down below, AtmS on high, AtmS 
behind, Atma in front, AtmS to the south, AtgaS to the 
north, evidently Atma alone is all [ this " In the same 
way the Lord is there down below, the Lord on high, the 
Lord behind, the Lord in front, the Lord to the south, the 
Lord to the north, evidently the Lord Himself is all this. 
The same can be stated using the terms Brahman or Para- 
matman instead of ‘ the Lord ’ etc. For, ‘ 2 ’ ‘ AimlH, ’ 
* ParamStmO, ’ ‘ Brahman ’ ISvaraace but different names 
.of but one thing. Though there is some difference among 
''these, the difference vanishes as soon as the idea of non- 
difference gets itself settled in the heart. 

Thus after having repeatedly experienced the pre- 
sence of one AtmS — one principle — there is the feeling of 
identity that arises and on this having secured a firm posi- 
tion for itself action becomes free from flaw. Real service 
of the universe and real devotion — where there is no place 
for aught else than the Highest Lord — become possible 
only after this and as soon as a person realises his non- 
difference from or identity in essence with the Highest 
Lord he becomes the divinity, ‘nara' becomes ‘Nuniyat^,* 
the;tvd ( individnal self ) becomes ( the Auspicious) 
and attains to the nature ofithe Highest Lord. 

THE SECRET OF THE SERVICE OF 
THE UNIVERSE. 

To be able to grasp the secret of the service of the 
•universe, we must consider what happens in our body. 
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'Such a consideration will help us considerably in being 
aUe to grasp the secret of the service of the universe ( or 
the Service of All ). 

To take the case of our bodies into account. Men say 

I am myself the feet, I myself the belly, the head, the 

chest, the hands etc. I am myself the eyes, the nose, the 

ears, the tongue, the cheeks, the throat, the back-part and 

the front-part, I myself am the ribs, the lungs, the lever, 

the navel, the thighs, the knees, the toes etc. I have myself 

assumed the form of these i. e. I have got myself maniest-^ 

ed in many forms. Hence I am myself staying, I who am 

the same, and alone, in these diverse limbs. ’ 

# 

Now under this circumstance how can there be ser- 
vice that can be rendered to the unbroken, one, continuous 
form of mine ? This deserves to be carefully considered, 
{low can the AtmS, one, whole and entire be served ? If 
some one wants to serve some one else fully would it be 
possible for the former'to serve all the parts, limbs, sense- 
organs of the latter simultaneously ? This is never possible. 
At no time would any one be able to serve anybody else 
fully or completely. Here service of any part or lim b, 
however, becomes His service and thus only do all serve 
in this universe. 

If some one's feet are shampooed, if some one is 
given water to drink, food to eat, if bis cloths are washed, 
if his house is ihade clean — thus if he is served in one way 
•otthe other only partially, credit is secured for having. 
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served him fully. Servants appointed to do various jobs^ 
are appointed to serve only different parts. For, anybody 
can serve only a part or a limb. Serving the entire aggregate 
of limbs at one and the same time is not possible for any 
servant singly. This very rule should be understood as^ 
applying in all similar fields. 

It is necessary, however, in this service that it is ren- 
dered to some one of the limbs without at the same time 
doing anything opposed to or unfavourable to another 
limb. While shampooing the feet, it would not be proper 
to strike with a stick on the head. If parts are served sing- 
ly one at a time — so as not to do anything unfavourable 
to other parts, that would be service of the whole. Service o f 
the feet of the revered teacher is the service of the teacher.. 
If the latter’s clothes are washed, meals are prepared, seat 
is cleansed and properly arranged,— by virtue of each one 
of these acts of service the teacher is fully served. If a 
part is served with the idea of non-difference ever present 
in the mind, all parts become served. The rule applies as 
much to a nation or with universe as to an individual. 

The face, arms, belly and feet of a nation are the 
knowing, brave, trading and these doing jobs of craftsmen 
respectively. If any of these limbs of a nation is served, the 
whole nation becomes served. Here the point to be speci- 
ally noted is that of serving without the idea of difference.. 
In the case of a nation, the knowing ones occupy the place, 
of the mouth and the iudras that of the feef. 

There are many persons who are desirous of helping^ 
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the ^^dras to risei they wish to increase their happiness 
by serving them. As tHese persons censure the BrahmaQas 
and K^atriyas, however, and as they regard the Madras as 
altogether different from the Brahma^as and the K^atriyas 
and thus want to organise the ^^dras, only a feeling of 
hatred is fostered and the nation as a whole is thereby 
ruined. For, thfe is not a service based on the feeling of 
non-difference or identity. Service based on the feeling of 
non-difference certainly is not one where Brahma^as and 
K^atriyas are regarded as different from the Sudras. 
Where one group is loved and the other hated there can- 
not be any real service. 

In such a service it is the feeling of difference ( anya- 
hMva"^ and not that of identity ( ananyabhfXva ) that is 
the predominant factor. This being service of a demonaic 
nature is sure to be destructive. 

Real service can be based on ananyabh&va only. The 
Brahma^as, Ksatriyas,. Vai^yas and Sudras together con- 
stitute one, unbroken and indivisible body of the nation. 
That entire nation is to be served with a feeling free from 
hatred. Any part being censured results in the whole 
nation being censured. Any caste being hated ultimately 
•ends in the whole nation being hated. One who knowing 
this well would serve the nation with the feeling of iden* 
tity of all saying to himself, * I am trying my best to serve 
the ^iidras and . to help them raise themselves as they 
are the feet of the nation, ’ would be in a position to 
serve the nation fully. There would be no harm caused to 
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the nation by such a service. Readers would with the help* 
of this explanation be able to understand the secret of 

• ananyahMva. ’ 

To raise the status of one caste by destroying another 
is the same thing as undertaking efforts with a feeling of 
difference. To help a particular group tc^ rise without., 
however, opposing any other group, — all the while being 
^ed by a consideration of all the groups constituting the 
nation — is service based on the feeling of identity ( anan- 
yabhdva ). Efforts carried on by creating fractions in the 
nation and increasing the feeling of natural hatred among^ 
them, trying during the course to cause other groups to 
bring about mutual ruin and thus securing the interests 
of one’s own chosen group or party~are efforts based on 
anyabhSiva, dvaitdbhotva or dvandvabMiva ( idea or feel- 
ing of difference ). Such efforts would only increase the 
misery of the people ! These very efforts make veritable 
demons of men. 

Efforts, however, carried on without opposing others., 
efforts in which even the adversaries are treated politely., 
where the dealings are. full of gentlemauliness that is little 
short of divinity, efforts where mutual sympathy is foster- 
ed and each other's welfare and prosperity are the goals 
kept in view would be efforts based on the feeling of iden- 
tity { anmyabMva). This antinyabMva itself is alter- 
natively called * advaitabhdvat * dvarhdv^tltabhOjVOb ’ or 

• aikyabhdva* ’ And it is these efforts based on the feeling 



of ideatity that would make ^iivinitiesof men. 

This would enable readers to understand that the 
great work that wou’^j {,g ^|QgQ aftar the feeling of iden- 
tity has become established in the mind— and that 

alone woi’^j capable of bringing about an all-round 
and prosperity of men. 

The exposition given above has proved the baseless^ 
ness of the contention of those who maintain that after 
the feeling of identity has got itself settled in the heart 
there cannot be any action at all on the part of men* In 
fact it is only after the feeling of identity is firmly esta- 
blished in the mind that works of real general interest^ 
works calculated to benefit the entire community can be 
carried out. Hence the need for such a system of education 
being adopted in the nation as would ensure this fixing 
up of the feeling of identity in the hearts of those who are 
being educated. 

To serve the uni^hrse with the feeling of identity 
[ of all ] is the ultimate goal. Rules given while indicating^ 
how one's nation can be served are applicable on a wider 
scale while serving the universe, Evil practises such as 
suppressing or putting down other countries for ensuring, 
the prosperity of one’s own nation, depriving them of 
freedom, looting them etc arise out of the feeling of differ^ 
ence ( anyabMva ). Once, however, the feeling of identity 
is fixed in the heart, there would not be even the remotest 
Idea of reducing other countries to the state of slaves etq 
tdr the good of one’s own nation. For, the feeling of ideii?^ 
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lity would cnsure^^e^underStau^^ 
p^ifsoo who has it firmly fixed in hislnind that subjecting 
fibers to the state of political subjogation in fact amounts 
subjugating oneself to political subjugation. A nation 
.which keeps another in a state of bondage, therefore, sub- 
jects itself from another point of view to great trouble. For, 
:he entire unievrse is one, unbroken, indivisible mVeuce. 
\9 a result of this, if a part of the universe is put to trou- 
ble, the evil consequence of that trouble would necessarily 
have to be suffered by other parts as well. So long as even, 
cue country would be under the domination of another, 
so long as the thought of keeping the subject nations in a 
state of abject slavery would be there in the minds of the 
leaders of free and strong* nations, there would be no 
happiness, no gratification, no peace, no joy on the surface 
of this earth. For, as made quite clear in. what has been 
said so for, the entire universe is one partless (i. e. whole 
Kind entire ) existence. As is stated by the Upani5ads~ 

‘ 3Va iha nana asti kincana. 

Yah iha nana iva pasyati mrtyoh sa mrtyum apnoti, ’ 

* Here there are no two things at all, no duality. He 
who thinks that there is duality here goes in for actions 
;fiat increase the feeling of difference and thus comes to 
jrief. ** Here in the entire universe there is unity that is 
unbroken, here there is one indivisible entity [or Reality]; 
work done, therefore, with the idea that a part of that one 
entity is different horn another, work done on the basis of 
a feeling of enmity or hatred becomes the cause of onf]^ 
augmenting the misery or unhappiness of the people. 
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It is generally thought that the king and his subjects^ 
^he master and his servant, those that are on a higher 
level and those that are on the lower, rich and poor, those 
possessed of authority and those without it, are different 
Irom each other. In the cosmic form [ of the Lord j, how- 
ever, there is no difference between one and the other 
from among these pairs. Only so long as they would not 
realise their one, partless, identity of form in the cosmos, 
differences among them would keep on increasing with the 
result that absence of peace would hold the field. The 
welfare of both the king and his subjects is identical, for, 
both are parts of the visvamp^i or the cosmic form [ of 
the Highest Lord]. Onl}* that science of polity that would 
be based on the realisation ot the principle that the king's 
good and the good of the subjects are identical — because 
both of them are pacts of one and the same whole — would 
increase the real happiness of both the ruler and the ruled. 
But the country that has an administration based on the 
maxim of the cat and the mice ( the ruler destroying cat-' 
like his subjects, that thus are much in the same position 
as mice ) called ‘ mn^ahLi-m^rj^ra-nijihija ' in Sanskrit 
would only have an ever increasing misery as its lot. 

The fact of the matter is that real service of all 
( viivasevn ) is possible only with the feeling of identity 
1^ of all ]. Everywhere it is the feeling of difference that 
has proved to be responsible for misery. Administration 
has to-day become so costly because the predominant 
feeling is the feeling of difference that the king is different 
16 
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from the subjects and vice versa. When the king and the 
subjects would have the feeling of identity, when there 
would be no difference between them, there would be no 
need for quite an amount of expenditure. Money thus 
saved can in that case be used to give greater facilities, 
increased amenities to the subjects. Hence is such an 
administration characterised as ‘ avyaya ’ — one not nece- 
ssiating any great expenditure— at Gita IX, 2. The same 
is also stated to be ‘ very easy to carry out ’ ( susukham 
kartum ). The praise bestowed on the administration of a 
kingdom stated in the earlier nine chapters of the Gitrt is, 
therefore, thoroughly justified. That is what all would be 
convinced about if they devote enough thought to the 
matter. There is no doubt regarding the fact that this is 
an administration that gives all happiness as it is one 
based on the feeling of identity. The trouble is that 
‘ anamjahMva ' is not finding a firm position for itself in 
the minds of men. It is the feeling of difference ( anya- 
IMva ) that is being encouraged. On this account does 
this administration set forth by the Bhagavadglta not 
come into force and so long as it would not come into 
force, there would be no possibility of unhappiness being 
put an end to either. 

By virtue of the full exposition of the matter give 
above it can be determined and determined beyond any 
possibility of doubt that after ananijabhCiva or advaita- 
Ihsiva or abhinnabkava or dvandvatUabJmva ( feeling of 
Bon-difference, feeling of having gone past all difference ) 
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has been fixed up in the mind, man can carry out in the best 
possible manner the extremely praiseworthy work of the 
betterment of himself, his family, his caste, his village 
( or town ), his country and of the whole world for that 
matter. The entire world has become only too eager for 
the attainment of such an auspicious state of affairs. The 
totality of human efforts aims at this only. But those who 
think about this problem are not able to see the path 
properly and as a result they are going along paths that 
are opposed to each other. 

If the feeling of non-difference set forth in the 
Bhagavadgita is taught everywhere and if the whole 
community — the entire humanity — be well trained in this 
Gita way, the feeling of identity would certainly be firmly 
fixed in the minds of all and the whole mass of people 
will then be able to secure that pure happiness of which 
it stands so badly in need. 

None should, therefore, carry away the impression 
that the feeling of identity that gets itself settled in the 
minds of men after the realisation of the Highest — Brah- 
man — would make them indifferent to or negligent of their 
duties. The fact on the contrary is that only on that exce- 
ssively pure feeling has secured a firm lodgement for itself 
in their minds, do men become able to render real service 
to the country, humanity and the entire cosmos for that 
matter. Only on having secured the knowledge of Brahman 
— and not before that — does the sphere of the activity of 
man get become wider. By the knowledge of Brahman 
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does he leave the narrow field as though and enter into 
a wide wide sphere. 

This is the full exposition of the extent of the sphere 
of activity of the feeling of identity, of devotion where 
there is no thought of aught else than the Highest Lord. 

THE UNIVERSE AND THE WORLD. 

It is necessary at this stage to explain the difference 
between ‘ viSva * ( universe ) and * jagat * ( world ) for 
the convenience of the readers. The two terms are not 
synonymous though people use them promiscuously. 

• Jagat * is what undergoes a change. is not of that 

nature. The *jagat' is perishable, "viSva^^ however, is ever- 
lasting. It is, therefore, necessary to understand the subtle 
difference between the two. 

In the BhagavadgJtd has been indicated the viiva- 
7Upa of the Highest Lord. But the visv(^rupa is not the 
same as the jagadrupci. Many persons understand both to 
be idemical and make an amount of confusion. As this 
leads to a serious misconception, the difference between 
the two must be made clear. 

The ‘ visva * is created by the Highest Lord. The 

* jagatf ’ however, is not similar to it in this respect. It is 
created by men, A few examples relevant to this matter 
must be taken into consideration so as to make the point 
quite clear. 

The trees around us are created by the Highest Lord. 
They are, therefore, parts of the cosmos ( viSoa ). Articles 
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of furniture, however, such as a bed-stead, a case, a door, 
a window-frame— which are quite numerous indeed — and 
which are fashioned out of wood that is cut off from the 
trees — are included in the * jcLgat, * These articles are 
fashioned out by men. Similarly gold is a cieation of the 
Lord. Goldsmiths use it and fashion out a number of 
ornaments. They are, therefore, jagat, man-made as they 
are. Earth is created by the Lord. It, therefore, is viiva^ 
rupa ( cosmic form ). An earthen jar, walls of a house, 
however, are made by men and are, therefore, included in 
what is called the * jagat* * In this way can the difference 
between ‘ vzsva ' and * jagat * be understood. 

' Jagat ( world ) is perishable and false. It is not 
included in the visvarupa of the Lord ( i. e. created by 
the Lord ). That which has been created by the Lord — • 
in that the Lord clothes Himself and thus has. He become 
possessed of the cosmic form. An earthen jar being created 
by men is jagadrupa ( and not visvaru\?a ). But the earth 
of which it is made is included in the visvarupa of the 
Lord. Thus a house is jagadruP^, the earth and wood 
used to erect it are visvarupa. The difference between the 
two ( jagat and visva ) has thus to be understood on having 
closely considered the point. If the subtle distinction is not 
carefully attended to, there is the fear of that not being 
easily grasped. Let us, therefore, explain the distinction 
in another way : 

Men and women are a creation of the Lord and they 
are on that account visvarUpa, But ' a husband ' and ‘ a 
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wife ' and all other relationships arising out of them are 
invented by men or conceived as such by men. They arise 
out of human dealings. These earthly dealings are, there- 
fore, such as are vitally connected with the expanse of 
the world. Relationships brought out when the terms 
“ uncle * ‘ maternal uncle, * ‘ Papa, * ‘ Grandfather ' etc 
are used are all parts of worldly dealings and hence false. 
They are in other words aspects of the world ( jagat ). 
They cover or wrap up the aspect of visva and have got, 
themselves superimposed upon the visvarupa. There is, in 
fact, no truth in them. No person has been created by the 
Lord as a husband, no woman has been created by Him 
as his wife either. Men have through their dealings bro- 
ught these relationships into being. On a bit of close con- 
sideration it would be evident that these relationships are 
false. ‘ Men * and ‘ women * created by the Highest Lord 
in His cosmic form are enduring. But as the state cf being 
a husband and that of being a wife are of the nature of 
the world ( man-made ), they are false and they stand in 
our way of visualising or realising the visvarupa. 

The Lord has created men — better, human beings — 
and they are included in the vvsvarupa too. But all the 
worldly distinction or distinctions as they obtain in our 
everyday dealings such as the king, ministers, counsellors, 
commander-in-chief, judges, soldiers, servants, those who 
have to be fed, or supported, traders, peasants, thieves, 
saints, those who can be touched, the untouchables etc, 
are of the form of the ‘ jagat * or world. On that account 
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they are false. But as ‘ men * are included in the cosmic 
form, they are true. The Lord did not create anyone as a 
minister or as a servant. The distinction between men and 
women is the Lord’s creation and on that account it is 
included in the visvarupa which is true. But the relation— 
ship such as that between a master and his servant is one 
caused by worldly dealings. It is, therefore, false. By the 
favour of a king a servant is raised to the status of a 
nobleman or even a prime minister. But by the king’s 
favour no man ever gets himself changed into a woman. 
This makes clear the real existence of the visvarupa and 
the falsity of the relationships of worldly dealings. 

Workers and mill-owners are distinctions of the world 
in its everyday dealings. They are, therefore, false. For 
this very reason does one who is a wage-earner to-day 
become a mill-owner after a few days. Both are men all 
the same and their state of being men ( rr^anavatva ) is 
includedin the universe-form and the state of being a 
wage-earner and that of being the mill-owner having 
arisen out of worldly dealings are false. 

One occupying the position of a nobleman to-day 
would be removed from it to-morrow. For, his state of 
being a nobleman is a result of worldly dealings and is 
false on that account. But even so he does not lose his state 
of being a man. He certainly does not get himself changed 
into a freg. For, * being a human being ’ is the creation of 
the Lord and therefore true. 

The entire earth being a creation of the Lord i. e^ 
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visvarupa is true. Sut the countries such as the land oF 
Bharata, China, Tibet etc are circumscribed by human 
efforts and conceptions. They are, therefore, created by 
human dealings. The boundaries of villages in the natiort' 
and the pieces of land in possession of individuals [ as their 
masters ] have both arisen out of human dealings and 
are, therefore, jagadrupa. And as they are jagadarupa,. 
they are false, one and all. The reality of the visvardpa is 
not there in these parts of the world. 

On the surface of the earth which is visvarupa a man 
says ‘ this much part of the land is mine, that much of 
another, that much of a third person etc.’ This is all a false- 
dealing. People regard this falsity as truth or reality. They 
expend so much of their energy over it. All this is igno- 
rance. The cause of grief is ‘ mine, * In fact there is noth- 
ing * that is mine. ’ All this is the Lord’s. To call it mine 
is ignorance. Readers should devote attention to the num- 
ber of miseries caused by this state of being ‘ mine. * They 
should realise how the narrow considerations ‘ mine ' 

‘ thine ’ are jagadrupa and therefore opposed to visvarupa.- 
They should also learn to get themselves well acquainted 
with the visvarupa. This itself is the standpoint or rather 
divine sight that would enable a person to get rid of the. 
state of being mine [ or thine ] and to realise the one„ 
unbroken, all-pervading existence [ Highest Reality ]. In 
the perception of the visvarupa there is no scope for state- 
ments such as • this is my land, this is my house ' etc.. 
Here there is the cosmic form of the Lord, one, unbroken^ 
continuous and one-essenced. The aspects or feelings suctk 
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as ‘ I, * ‘ mine, ' ‘ you, ’ ‘ yours ’ etc bring about a break 
in this unbroken existence having the cosmic form. This 
itself is the false world. 

Arjuna was saying [ in Chapter 1 ] that there were 
standing before him his elders ( preceptors ), grandfathers, 
brothers, kith and kin, friends and relatives on the side of 
his wife and persons belonging to the same family as his 
and killing them, therefore, was a sin. The rule is ‘ one 
ought not to kill his own relatives. * Sri Krsija granted 
him divine sight ( eyes ) and showed him the entire cosmic 
form of the Highest Lord, whole and entire in which were 
contained all human beings. Arjuna saw that visvarupa^. 
'He saw one whole and entire, partless, indivisible one- 
essenced cosmic form in which his worldly delusion ‘ these 
are my relatives * was removed and where he understood 
that all are similar or better identical in nature. As a 
result of this his delusion that had arisen out of the 
imaginary state of those persons being members of the 
same family with him was removed. From this readers 
would be in a position to understand how Arjuna's mind 
that was affected by the delusion in the form of the world 
was purified by the sight of ( visualisation of ) the visva^ 
rupa. There are two stand- points one which enables one 
to see the world ( false ) and the other that helps one to 
see the universe-form of the Lord ( true ). 

We can explain this very thing as seen in a small 
field. All boys in keeping with one standpoint belong to- 
the nation. This is the visvarupa viewpoint. All boys are 
in keeping with another standpoint children of their 
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parents. This is the viewpoint that relates to the world. 
These two viewpoints are different from each other. The 
result too of the possession of one differes from that of the 
possession of another. From the visvarupa standpoint all 
boys belong to the nation. The nation itself must feed and 
protect them in the proper manner, keep all comforts and 
conveniences at their disposal and have their minds enrich- 
ed with the best possible, the most auspicious possible 
impressions. Looked at from this visvarupa view-point no 
child is either rich or poor. All are on the same level. All 
are to be fed and looked after alike. Readers will easily 
appreciate the potence that is there in this equality 
( samata ), or evenness. 

The other point of view is the worldly one. Accord- 
ing to this some children are paupers, others rich in 
possession of wealth. Many are touchables and not a few 
are untouchables. Many are children of noblemen, many 
those of down-trodden people. Many are having free men 
and women as their parents, many have slaves for their 
father and mother. The children of the poor are suffering 
on account of hunger, those of the rich are rolling in 
luxury. The children of noblemen go on commanding right 
from the moment of their birth and those of down-trodden 
slaves are rotting in a state of dependence. The children 
of untouchables cannot even attend the schools of ‘ touch- 
ables, * while the son of a king prides himself upon his 
( imperial or ) royal lineage from the time of his birth. 
This is the way of the dealings going on in the world. 
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From the real or highest point of view, which is the cosmic 
point of view this dealing is false, likely to bring a heavy 
loss in its train, ignorance, binding a person and increasing 
his misery. 

That dealing which proceeds from the divine point 
of view is one in which all children must be the same in 
the eyes of the nation. It is necessary that they are fed 
and protected by the nation. They ought to be educated. 
Everyone would here have an opportunity of standing on 
the basis of the strength of his intelligence. This is the 
real view point and one which increases the happiness of 
all. It is one that brings about the good of all and is divine 
in nature. In the Brahmacaryai'rama there was this very 
view point taking the visvarupa into account. If readers 
would devote some time to the consideration of the matter, 
they would come to know that this very even view-point 
functions alike in the three tiiramas viz., that called 
Hrahmacarya ( or celibate studentship to master the 
Vedas ), that known as the Vanprasfcha asrama ( requiring 
a person to retire into a forest after having finished the 
Grhasthf/^rama stage ) and that called SanyCtsMrama ( the 
stage of being a recluse ). On this very account in all the 
three a^ramas there was no distinction of the nature of 
high and low that was recognised. The paupers like Suda- 
ma learnt the Vedas at the, house of the teacher in the 
company of rich lads like Sri Krsna. In the Vanaprastba 
dirama too the dealings were those carried on with the 
view that everything is on the same’.level as everything else. 
This e veness of view point is the most important thing here* 
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If in a house all persons — the father, the mother 
( themselves husband and wife ), sons, brothers, sisters,, 
became the forms of the Highest Lord, if all dealings with 
or between them proceeded along the right course, taking 
all of them to be the manifestations of the Lord, where 
would there be any scope for dealings such as there of this 
day which are full of unevenness on account of mutual 
suppression. Everyone tries hard to retain his authority. 
For, in every dealing there is duality or dis-unity. 
Naturally where there is the relationship of the nature of 
duality there is the danger of there being war too. But 
where all people alike have become aspects of one Brah- 
man, one, without a second, where would there be any 
scope for duality ? When thus a state of absence of duali- 
ty is attained everything becomes an aspect of our Self or 
of ourselves. What would be the cause for any quarrels or 
differences then ? Thus the very root of duality is destroy- 
ed. If there be any one with a sense of duality, he would 
be rankling there like a harb as he would be maintaining 
a sense of difference and it would be necessary under the 
circumstances to remove him. But if among all people the- 
feeling of identity of essence be there, all their dealings- 
would be influenced by the feeling ‘ all beings are like 
myself ’ and such a house would be the abode of highest 
delight. 

In a nation too if the king, the subjects, the king’s 
officers and others are possessed of this divine view-point 
and if they see the vi^va--rupa everywhere, how would 
there be any scope for differences between the king and 
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his subjects ? At present all are looking at other’s with 
the feeling that they are ‘ others ' ( para ), different from 
themselves and as a result it is a spirit of enmity that is 
being fostered all round. If this spirit is removed and 
replaced by that of oneness or unity, dealings everywhere 
would be influenced by the spirit of identity of all. A king 
would then say ‘ I am myself the subjects, my subjects are 
for me the Highest Lord; for in the visvarupa of the Lord 
all are included; there is none outside or beyond that ns’ va- 
rupa. ' Where the king and his subjects would thus be one 
with each other— non-different from each other — how is it 
possible that one of the two would devour the other ? So 
long as the feeling of difference is operating, one perpe- 
trates an outrage on the other. As soon as the sense of one- 
ness dawns, however, as soon as dealings inspired by the 
conviction ‘ all are like myself’ begin taking place, one 
should conclude that real ‘ service of all ’ ( vis’vasepa ) has 
started. It is not necessary th>re for anybody to start a 
conflict or a war to guard his own rights. There is none 
else there. As a result there would be the feeling of non- 
difference or oneness with oneself ( anayabhava-an ^ onya^ 
not any one else, i. e, there is none else, I myself am 
'everything or the Highest Lord Himself is everything ) 
everywhere and as a result just as everyone guards his 
own right, rights of all would automatically be guarded. 
The whole nation would by virtue of such a divine view- 
point be ‘heaven on earth’ and the infinite quarrels arising 
out of the false worldly point-of-view would all be put an 
end to. For, in the dealings of the citizens of such a nation 
there would be no want, no dearth that would be experi- 
enced by anybody. 
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In a state endowed with this divine view-point, there 
would be no thieves, no professional cheats none given to 
promiscuous sexual relations, none indulging in evil con- 
duct, none practising deception on or betraying others, 
none who would be selfish or rushing thoughtlessly to kill 
others ( ^tatayin ). As all would be ‘doing what they ought 
to, there wood be no need for courts, none for an army 
either. For, there is no possibility of anyone inflicting any 
injustice on anyone else. All persons there would be ser- 
mg the Self of the Universe ( the Lord of the Universe ) 
and as the dealings of all would be flawless there is no 
possibility of sinful conduct there. As the State would be 
full of perfect persons, there would be nOj^misery, no un- 
happiness there. 

Readers would urge that this conception of a heavenly 
empire is very fascinating indeed but ‘ how would this be 
translated into action ? ’ — would be the question they 
would immediately put. By way of a reply to this it can be 
Stated that a king of the Upanisadic times stands testimony 
to his own kingdom having been of this nature : 

me stenah janapade na kadaryah na madyapah, 
an-ahitagnih na svairu svairini kutah ? 

“ There is no thief in my kingdom, none who is a 
miser, none who is given to drinking— none who worships 
not fire, none among men who indulges in unbridled I e. 
loose sort of behaviour; — how could there be any woman 
who would do so ? “ This is how the king is describing his 
kingdom. There was no reason why this king should have 
given a false evidence and none has so far even suggested 
that there is any degree of untruth in his evidence. In fact 
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from among foreigners who have written a history of this 
land of the Greeks have drawn attention to the fact that 
as there was no stealing in this Land of Bharata, the prac- 
tice of locking the houses :from without when going out 
was not at all resorted to by people in old days. This is 
the state of affairs as it obtained two thousand years ago 
when the Greeks entered this land. Similarly the account 
of there having been no loose behaviour, no breach of rules 
of sexual relationship too is true. Evidently there is no 
reason to doubt the truth of the account given by the 
Upanisadic king regarding his own kingdom. 

If one nation can be full of men who have thus 
attained perfection, other nations too undoubtedly can 
rise to that state of purity and perfection. The characteri- 
stics of a man who has attained perfection stated in the 
Bhagavadgita are not to merely committed to memory. 
They have been given with the purpose of carrying out 
the principles underlying them. On collective efforts being 
made in all sincerity to carry them out, men difinitely 
would be able to master those excellent qualities. For, if 
at all a greater and greater happiness of the whole huma- 
nity is possible by any ethics, it is by this ethics that lays 
stress on the spiritual perfection of men and women. It is 
this very ethics emphasizing the attainment of spiritual 
perfection that has therefore been taught by the Upani^- 
Sads and the Bhagavadgihl. The very life-purpose of the 
incarnation of the Highest as Sri Krsria was teaching 
people how to carry out the rules of this spiritual ethics 
in everyday behavior. 
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On having thought about the question in this way it 
is understood as to how the vis’varOpa of the Highest 
Lord is what can be visualised by men. For this efforts on 
B nation — wide scale are necessary. As has been stated in 
the Gita — 

‘ Manusyanam sahasresu kascid yatati siddhaye. ’ 

i. e. ‘ only one among thousands of persons strives for 
this perfection. * This is particularly true of circumstances 
as they obtain at present. 

Here the form * yatati ' is that of the present tense. 
The degraded social order obtaining in the days of the 
Kauravas was such that from among thousands of persons 
there was one who strove or cared to strive for spiritual 
perfection. To-day, the state of affairs is perhaps much 
worse. To-day there may not be a single person among 
thousands of men who would be sincerely endeavouring 
to attain spiritual perfection. Among millions perhaps 
there may be one who would be trying for such an 
achievement. All this proves only this much viz., if nati<5n- 
al education be based on religious principles ( or consi- 
derations of Duty ) and if there be collective efforts on a 
nation — wide scale to put into practice the modes of con- 
duct as they were current in the Satyayuga, ethics with 
all its empasis on spiritual perfection would needs be a 
matter of daily routine. Only our efforts must be commen- 
surate with the seriousness of the task. If the efforts are 
worthy of the high ideal to be attained, society would 
definitely be full of men and women who have attained a 
high spiritual level. 
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Our eKcrt£ Ic-day are directed in a manner contrary 
ito the attainment of this purpose. Little wonder that the 
fruit of the efforts as a rule is bitter. To conclude, how- 
ever, on the basis of this experience that there would 
xiever come into existence a society consisting of perfect 
imen and women is at once pessimistic and unwarrantec^ 

If the divine point— of-view enabling us to grasp the 
vis’varupa is taught everywhere, all men would be able 
to reach that high spiritual level. There is no doubt about 
the fact that those in whom the divine point -of-view has 
arisen become perfect persons. The need of the hour is a 
properly equipped personnel who would make it a mission 
of their life to help men and women have the divine point-* 
of-view. 

If Sanjaya can see the vis’varUpa of the Highest 
Lord as a result of having secured the divine vision and if 
Dhrtarastra who was blind could get an idea of the same 
on having learnt about it from Sanjaya ( Bhagavadgit5, 
XI ), if mother Ya^oda could visualise the divine vis’va— 
rupa of the Highest Lord ( Srimad Bhagavata ), and if 
the soldiers who stood on the four sides of Arjuna's 
chariot could see the visVarwpa (Bhagavad Gita XI, 23), 
why should other persons not be able to see the same ? 
Most definitely they will be able to see it and on efforts 
being made everywhere with this purpose a new era — era. 
of truth ( Satyayuga ) — would set in and it would influ-* 
'ence the conduct of the people all over the nation. But 
for this to be achieved the right kind of efforts will havot 
17 
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to be made and made in all seriousness. 

It is improper, therefore, to entertain a doubt as to 
whether the auspicious dealings arising out of the visuali- 
sation of the vis’varupa as stated in the Gua would or 
would not be an object of our everyday experience. If the 
effort put in is sincere and intense enough, the goal is 
sure to be reached. The only answer to such a doubt is 
• on a requisite amount and proper kind of effort the goal 
would be reached, but not otherwise. ' 

Thus has an instruction of the visualisation of the 
vis’va-rupa of the Highest Lord directly ( pratyaksam ) 
been given in the Bhagavadgita. That is bound to be 
beneficial to all. Let us now turn to the description of the 
vis va-riipa-dars’ana as it occurs in other works. We 
have thought about the description of the vis’va-rupa in 
the Vedas, the UpaniSads already. Let us now turn to the 
description of the same contained in later works — 

vi^va-r€pa-darSana in the 
ganeSa-gItA 

There is a similar description of the visVa-rwpa dar- 
^ana in the Garie^a-G^ta. To turn to the same : 

Asamkhyavaktram lalitam 'a^amkhyahghrikaram mahat 
Asamkhya nayanam koti suryarasmidhrtayudham 6. 

Tad varsmani trayo lokah drstastena prthagvidhah 7. 
Vikseham tava dehesmin devan xsiganan pitrn 
Patdlanam samudrEnam dvipanam caiva bhubhrtam 8, 
Maharsinam saptakum ca nanarthaih samkulam vibhdr 
Bhuvontariksam svargansca manusyoragaraksasan 9. 
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Anidyanantam lokMim anantabhujamastakam 10. 
Patalani disafci svargan bhuvam vydpya akhilam sihi^ 
tam 15. 

Devah manusyah ndgddyah khalah tvadudaresayah. 
9{.anayonibhujasca ante tvayi eva pravisanti ca 17. 
Abdheh utpadyamdnah te yatha jimuta bindavah. 

Tvam Indrah Agnih ca eva 'H.irrtih. Varunah M.arut.lS 
Guhyakes*ah tatha Is^anah. Somah ^uryah akhilam 
jagat 19. Ganes*agitaChaptei VIII 

Ganes^a Parana Kridahhanda Ch. 143. 

The verses cited above are only a shadow of the 
verses of the Bhagavadgita in due order, as indicated 
below ; 

6 ( above ) Gita XI, 10, 1 1, 16, 

7 ( above ) - GltU, XI, 12, 20. 

8-10 ( above )--GUa XI, 15. 

15 ( above )=: Git 6^ XI, 23. 

17 ( above ) — Gita XI, 27. 

18-19 ( above ) a: Gita XI, 38 39, 

Readers should compare the verses in the two works 
and they would understand the -similarity easily. To turn 
to the purport of the verses cited from the Gaije^a Giti? — 
This universe form ( visVa-rupa ) possessed of infi- 
nite faces, having infinite feet and infinite eyes is possessed 
of lustre equal to that of a crore of suns. In this universe- 
form of this Highest Lord are the three worlds sustained. 
In this vis’varwpa are included the devas, rsig and pitrs 
i. e. gods, sages and the manes. The nether region as well 
as the islands in the seas are contained in that form. The 
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seven sages, the earth, the mid-region and heaven, like^ 
vvise men, serpents and the demons are contained in this 
very vis’variipa. This universe form has infinite arms and 
infinite heads. Thus is this universe form one without a 
beginning and without an end. This has pervaded the 
seven nether regions, quarters, heaven, earth and remains 
over and above [ them all ]. Gods, men, nagas, khalas 
are all there in his belly. Those born from many different 
sources [ or in many different forms ] enter into this very 
Lord. Like clouds and drops of water arising out of the 
ocean, are all these born from this one, He is Himself 
Indra, Agni, Yama, Nirrti, Varuna, Marut, GuhyakeSa 
( i. e. Kubera ), I^elna, Soma, Surya and the entire world. ” 

This description is quite clear. The Highest Lord is 
possessed of the universe as His form. Gods of old, sages, 
manes, n^gas, serpents etc are there contained in Him. 
All animals born in divers forms ( or out of divers sources ) 
are there in the universe-form of this Highest Lord. The 
sun, the moon, the constellations etc are all there in Him. 
Heaven, the mortal world, the nether region, earth and the 
mid-region all these are in the visVarupa. In short, what- 
ever was, is and would be there in the form of the univferse 
IS all there in this vis’va-rwpa. There is nothing outside 
this universe-form, nothing apart from it. 

This description is evidently expounding the principle 
that the one continuous form of the universe itself is the 
universe-form ( vis’va-rwpa ) of the Highest Lord. This 
Gai^e^a Gitd is contained in the Gai^e^a Parana, Krid^- 
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kha^da Chapters 138-148. The 8th chapter of the same 
i. e. the 133rd chapter of the Krfdakhancja of the 
GaQe^a Parana is one dealings with the visVa-rupa- 

dars’ana. 

THE UNIVERSE FORM OF VINAYAKA 
I n chapter 61 of the KridOkhanda of the Gaijesa 
Pura^a there is the description of the visVa-rupa of 
Vinayaka. That too is well worthy of being read at this 
Stage for the purpose of a comparison with the visVarupa 
in the Gita : 

Vinayakam viradrupam gaganordhvagamastakam, 
Patalavvd^tacaranam dibsWotram vxksaromakam 32. 
Bhramad brahmdndaromancam payodhis'ramabindu'^ 
kam, 

T^akhdgre yasya devanam bhanti trins^at trikotayah 32* 
Udare bhanti ekades'e bhuvanani caturdas'aS, 

Vinayaka assumed the universe form. His head was 
there in the sky and His feet in the nether world, whole 
trees were the hair on His body, in His horripilation mun- 
dane-eggs in their totality used to get themselves turned 
[ this way and that or upside down ], oceans were but 
drops of perspiration on His body, in the tips of His nails 
there were the thirty three crores of gods and in only a 
part of His belly were contained fourteen worlds. " Thus 
is this Vinayaka universe-formed. This description too 
appears to be similar to that in the PuruSa Sukta in the 
Sgveda ( X, 90 )• Readers should compare this description 
of Vinayaka with His vis’varupa with that of the vis’va- 
rupa in the Gua. In the Garie^a PureiQa there is ono 
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more vls’va-rupa-dars'ana at one more point. To turn to 
the same : 

Mukhamadhye dadars*a asya vis*vam vis'va svarupinah 

Saptadvipam vasumatim puragr&mavan^karam 42. 

Brahmanam Bhasharam Sesam Visnum parvatasigaran 

Gandharvan Y ahsaraksansi mu7iipaksiganan api. 

Tiadivapi iadagani Manunastau Vasun api. 43. 

SasHsuryanaloduni sacetanam acetanam 

Pdtalani api saptdni svargan api ekavims*atm 44. 

Evam tribhuvam drstva mumurcha Girijd tada 46. 

“ Pc^rvaU saw in the mouth of the Lord of Ga^as 
( Ga^e^a ), possessed of the universe-form the entire 
universe. The seven islands, earth, cities, villages, forests, 
Brahm^t, Surya, SeSa, Vis^u, the mountains, oceans, 
Gandharvas, Yak^as, sages, birds, rivers, wells, tanks, 
Manus, eight Vasus, the moon and the sun, the constella- 
tions, all sentient beings and insentient things, seven 
nether worlds, twentyone heavens, the triad of worlds — 
all this she saw. ” 

This description in fact is not that of the universe 
form. This is a description showing that the powers of the 
mundane-egg is there in an individual body. Those powers 
Parvatl saw in the body of her son, l§ri Gai^apati. In the 
course of such a description, the writer stated that goddess 
Uma ( P^lrvati ) saw the universe in the mouth of Ga^ie^a 
either because his conception of the visVarwpa was not 
either proper or scientific. In fact the universe-form is 
not seen in anybody's mouth. That has to be seen by a 
person who has realised the identity of essence of all in 
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’the Lord’s form of the universe. But as the writers are 
^ot persons with realisation of the Highest Lord to their 
credit, they write whatever suggests itself to their imagi- 
nation. The very name of the Highest Lord with the uni- 
verse as His form is Vi^vtltma or Sarvatma ( all formed )• 
This Sarvatma is to be seen in the entirety of His form. 
The visVatma is to be realised in the form of the universe. 
The Idea of seeing the universe in the mouth in this con- 
text is wrong. In a similar way does the Srimad Bhaga- 
vata too describe the universe form. To turn to the same — • 
Pltapr^yasya janarii sa tasya rucirasmitam 
Mukham lalayati rajan jxmbhatah dadrs'e idam 36. 
Kham rodasi jyotih anlkam as'ah 
Suryendu vah nis' vasanambhudhxnsca. 

Dvipan naganstad duhiturvanani, 

Bhutani yani sthirajanigamdni 36. 

5a viksya vis'vam sahasa rdjan sanjlta vepathuh 27, 

Svlmad Bh(?gavata X, 8. 

“ The divine SrJ ’Krsnia yawned. His mother then 
-saw in His mouth ether, wind, fire, water, earth, the quar- 
ters, the sun, the moon, the sea, the islands, the mountains, 
rivers all inanimate objects and animate beings; and hav- 
ing seen this universe in His mouth, the mother of Sri 
KrSQa began to tremble, ” 

This idea too of seeing the universe in the mouth of 
Sri Krs^a is resorted to with the purpose of showing the 
mundane egg in the individual body. Many people charac- 
’iterise this as vis’va'~rupa dars’anA though this is not 
wis'va dars’ana rwpa properly so called. 



Bhasrawad-alta 


264 


Chapter Xt 


The description ot the universe -form of the All-Sout 
< ViivatmS. ) has appeared on a number of occasions itt 
the /^rlmad Bhagavata. It is necessary to refer to the 
same though not much space could be devoted to it here.. 
To turn to this vis’ varupadars’ana. 

viSvarDpa darSana in the 
SrImad bhagavata 

The self-same Highest Lord assumes the forms of 
Brahm^, VisiTiu and S^va. The author of the Srimad 
Bhagavata says about this — 

Sattvam rajas tama iti Prakrteh gunah taih. 

Yuktah parah Purusah ekah iha asya dhatte, 

Shityadayah Hari Virinci Hara iti sanijnah. 

Sreyansi tatra khalu sattvatanoh nrnam syuh 23 

^ri Bhaga. Skandha I, 2, 23^ 

“ Sattva, Rajas and Tamas are the constituents 
( gu^as) of the Prak^i i.e. nature of the Highest Lord. Be- 
ing possessed of these constituents one and the same Per- 
son, higher than the high, having assumed the three names 
Brahma, Vi^iju and Siva brings about the creation, main- 
tenance and destruction [ of the universe ] and the well- 
being of all men. " 

Thus the same Vi^vatma becomes BrahmS, ViS^u' 
and Siva here. These are not three different divinities.. 
They are but three aspects of one and the same Lord- 
aspects that are sattvika, rajasa and tamasa; this is what 
is told here. As one and the same Highest Lord has manjr 
forms and as in the divers forms there is the same Lord^ 
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such a description of the Lord, is given here. While think- 
ing of the universe form it is necessary to pay attention 
to this passage. 

THE MANY FORMS OF THE ONE 
Yatha hi avahitah vahnih ddrukesu ekah svayoni^u, 
J^aneva bhati Visvatma bhutesu ca tathd puman. 

iSri. Bh^ga. I, 2, 32; 

“ Just as fire, though one, appears to be multi-formed 
in keeping with the form of ithe wood used as fuel, the 
All-formed [ Highest Lord ] too, though one, is seen to 
have many forms in the divers forms of the universe.” 

This and this alone is the best idea of the universe 
form ( visVa-rupa ). This very idea is there in the Katho- 
paniSad ( 2, 5, in mantras 9-10 ). There too we read — 
Agnih yath(X ekah bhuvam pravi^ialci 
Bupam rupam pratirupah babhnva 
V(Xyu\i yathU, eka\i hhnvam pravi^tdYi 
B^pam r'^pam pratirupah hahhuva. 

In this verse too the example of fire has been resorted 
to for elucidating the multi-formed state of the One— 
though in the verse there is one more example viz, that of 
V^lyu or wind cited with the same purpose i. e. of showing; 
how the ‘ one ’ became possessed of many forms. The 
second example thus serves the purpose of clarifying the- 
main point intended to be brought out. 

VIRAT FORM 

Yasya avayavasamsthanaih kalpitaYi lokavistarah. 
Tad vai Bhagavatah r^pam viSuddham sattvam urji^ 
tarn 



Slia^awad-Qita 


266 


Chapter XT 


Paiyanti ado rUpam adabhracaksusa. 

Sahasra ptidoru bhuj^nanB>dbJmtam, 

Sahasra murdhairavaioAksin^sikam^ 

Sahasra maiilyambarakundalollasat. 

Bhttga. I, 3, 3-4^ 

“ In the limbs of this Highest Lord are imagined to 
be all the worlds with their entire expanse. This is the 
pure sattvika and lustrous form of the divine lord. This 
all-pervading form has thousands of feet, thighs, arms and 
faces. There are in it thousands of heads, ears, eyes and 
noses etc. *’ 

Now these thousands of limbs are but the limbs of 
thousands of animals. He has become one possessed of the 
all-pervading (virat) form on having assumed the forms of 
thousands of living beings. The forms of all animate beings 
are but His own forms. The description of this is given as 
follows — 

Etat nidfiAnam hxjam avyayam 

Yasya anis^niiena sxjyante deva tirya1ignar^daya\. 

6ri Bhaga. 1, 3, 5. 

From a part of just this one do living beings such as 
gods, cattle, and men etc get themselves created. It has 
been stated at ^rlmad BbSgavata I, 26-36 that form a 
part of This One did tbe incarnations such as Sanat- 
kumara, Varaha, Narada, Nara-Nar^yaQa, Kapila, Dat'ta- 
4reya, Yajna, Bsabha, Prthu, Matsya, Kurma, Dbanvan- 
tari, Mohinl, Narasinha, Vdmana, Pararfurflma, VyAsa, 
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RSma, KfSija, Balarama, Buddha, Kali etc arise. Vide — 
^S<zydh mUnavdh devtik manuputr^li mahaujasali 
Kal^\ sarve Hareh. eva sapraj(lpatayastath^> 

6ri. Bh^ga. I, 3, 27* 

The sages, the divine Manu, Manu’s sons and the 
Prajapatis are all parts ( kalah ) of the Highest Lord. " 
JEvidently all these are contained in the universe* form of 
the Highest Lord — 

NcirUya^a par^\ vedoh dev^]\. N^r^yar^angajcih 
NO>r^yaT}.a parHYi Zoiah Ndr^yaiiapariiYi mahh&h 15^ 
JVara^ria^arah yoga\ N^i^yax^.apdram tapah 
J^arayanapaiam jnanam J^arayana paragatih 26. 

ibid, ir, 5, 16. 

“ The Vedas, the Devas, the worlds, Sacrifice, Yoga, 
austerities, knowledge and the course [ of events or life ] 
are all having Narciyana as the Highest [ goal ]. ** For, 
apart from NarZZyaiiia there is no other abiding entity in 
the universe. All forms are forms of Narayaija Himself. 
This very Narayaija 

Bahurupah iva bhavati mavaya bahurupaya, ibid 11^9,2, 

‘ becomes multiformed because of maya which has 
divers forms. Because of this maya that One, though onct 
-appears to have many forms. ’ 

Sva^antarupesu itaraih svarupaih 
Abhyardyamanesu anukampitatma 
Paravares'ah mdhadams* ayuktah. 

Hi ajah api jatah Bhagavan yatha Agnih, ibidj 1 1^2,15. 

“ When the peaceful forms of the Lord are being tor^ 
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merited by His own cruel forms [ such as the demons etc]*, 
this Highest Lord, possessed of a great part, is born,, 
though He is the unborn. *' Here both the ‘ peaceful ' and 
the ‘ cruel * are the forms of the Highest Lord Himself. 
In the Yajurveda it has been stated that there are two 
forms of the Highest Lord — the terrific and the aupicious 
( ugra and s’iva ) — 

“ ?siamah ugraya ca bkimaya ca 
J^amah sivaya ca sivataraya ca. Yajurveda, XVI 40-41. 
This very description has been given in a slightly 
different form here. The thought that this one who is un- 
born yet is born too is taken from the Yajurveda — 
Prajapatih carati garbhe antah ajayamanah 
Bahudha vijayate, ibid, 30 19 

Here the words * a-jayamanah vijayate * are similar 
to che words ‘ ajah api jataA. ' To turn now to the des- 
cription of the vis’varupa in the visnu Purana — 

ViSVARDPA IN THE VlSl^U PURAI^A 

Among the Puranas Visnu Purana is one of the oldest. 
In this Visnu Purana the description of the ^is’varupa of 
Visnu has been given at a number of places. To consider 
this highly instructive topic— 

Yad ambu Vaisnavah kayah tatah vipra Wasundhara. 
Padmakara samudbhuta parvatabhdhyadisamyuta\\ 37. 
Jyofinsi Visnuh bhuvanani Visv^uh vanani Visnwh gira- 
yah disah ca. 

Tiadyah samudrah ca sa eva sarvam yad asti yad na 
asti ca vipravarya 38. 

JnanasvarupahBhagavan yatah asau as'esamurtih na 
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tu vastubhutah. 

Tatah hi s'aitabhdhidharaclibhedad jamhi vijnanavijrni-^ 

bhitani 39. 

Ekam sad ekam paramah pares' ah Sa Vasudevdh na 

yatah anyad asti 44. Visnu Purawa I, Ch. 12. 

“ The form of Visnu which is of the nature of water— 
from that arose the earth with the mountains and the 
seas. The shining bodies, worlds, forests, mountains, quar- 
ters, rivers, oceans — all these are Visnu Himself. What- 
ever exists is but Visnu. Being of the nature of knowledge 
Visnu has one continuous ( unbroken ) form. Yet He is 
not of the nature of things or objects. On account of his 
one unbroken form, mountains, oceans, earth etc should 
be regarded as the creations of — special manifestations of 
— vi-jnana ( knowledge as many ). He alone is of the 
nature of Existence. He is the Highest Lord Vasudeva. 
Apart from Him, there is no other object or entity at all. ' * 

The objects such as the earth etc are but Vi§nu’s 
form. Water is nothing but Lord Visnu's body (Vaisnavah 
kayah ). The broken mass of objects— each different from 
the other — are not the Lord. He has an unbroken, conti- 
nuous infinite form. Everything is but Vasudeva. Apart 
from Him there is no other object here. All these points 
arc made out in the verses cited above. To turn to another 
relevant passage — 

Sarve ca deva Manavah samastah 

Saptarsayah ye Manusunavah ca. 

Indrah ca yah dyam tridas'es'a bhutah. 

Visnoh asesah tu vibhutayah tah 46. 

Ibid am. 2, chap. 
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All divinities, Manus, the host of the seven sages, 
Manu’s sons, Indra the Lord of all gods, all are the special 
manifestations of Visnu. Here too that very idea is^ 
expressed. Gods, men etc are all forms of the Highest Lord 
which evidently means that the unbroken continuous 
form of the universe viz., gods, men etc is only the 
vis’varupa of the Highest Lord — 

Pakaya yah agnitvam upaiti lokan 
bibharti Prthvivapuh avyayatma. 

S'akradirupl paripati visVam 
Arkendurupah ca tamah hinasti 87. 

Karoti cestah sVasanasvarupi 
lokasya trptim ca jalannarupi. 

Dedati visVasthitisamsthitah tu 
sarvavakas'am ca nabhasvarupi 88, 

Yah srjyate sargakrt atmana eva 
yahpalayate palayita ca devah. 

VisVatmakah samhriyate antakari 
prthak trayasyasya ca yah avyayatma. 89 

Visriu. Adi. IV, Ch. !•. 

“ The one with his nature immutable who has be-- 
come fire for cooking food, who having become the earth 
sustains all, who in the form of Indra etc protects the 
universe, who in the form of the sun, the moon etc des- 
troys all darkness, who having become svasa ( breath 
pra-svasa ( fore-breath ) etc moves about among all living 
beings, who having become water and food satisfies all 
and who having become ether gives space for all to stay, 
who having become the Creator Himself arranges Himself, 
who having become the protector of the universe protects. 
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Himself and who having become the destroyer destroys 
only Himself — yet who is different from, — uninfluenced 
in any way by — -the three viz, creation, maintenance and 
destruction. ” 

Ifi these verses it has been stated clearly that he 
assumes the form of fire etc and carries out all the activity 
of the universe. Assuming the form of fire etc itself means 
having the universe as His form, becoming universe-form- 
ed ( vl8*va-rupa ). If readers would grasp the fact that 
the Highest Lord assumes the form of earth, water, fire, 
wind, ether, they would very easily understand the uni- 
verse-form of the Highest Lord. This same is expressed 
in the verses that follow — 

Tvam payonidhayah s’ailasaritah tvam vanani ca. 
Medini gaganam vayuh apah agnih tvam tatha manah 32 
Buddhih avyakrtapranah Praries’ah tvam tatha puman 
Pumsah parataran yah ca vyapya janma vikaravat 33. 
Tvattah amarah sapitarah yaksagandharva kinnarah 
Siddhah ca apsarasah tvattah manusyah pas’avah kha- 
gah 35. 

Sarisrpah mrgah sarve tvattah sarve mahiruhah. 

Yah ca bhutam bhavisyam ca kincid atra caracaram 36. 
Mwrtamurtam tatha ca api sthulam suksmataram tatha. 
Tat sarvam tvam jagatkarta naasti kincit tvaya vina 37. 

Vjapu Am. 5, Ch. 23. 

“ O Lord ! you are yourself the oceans, rivers, moun- 
tains, forests, the earth, ether, wind, water, fire and 
mind I Intellect, breath not manifested, the lord of breaths, 
the Puru5a and what is beyond the PuruSa free from 
modifications — all that you are ! O Lordl from you have 
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arisen all-the divinities, hosts of manes, yaksas* gandhar- 
vas, kinnaras, siddas, apsarases, men, beasts, birds, 
aerpents and similar other beings, deer, all trees, everything 
that moves and moves not, what is concrete and what is 
not, gross as well as subtle. Whatever exists is in fact the 
same thing as you ! There is nothing here but you. ** All 
this that is seen in the form of the earth etc heie is but 
the Lord’s own form. This description is quite clear. That 
the Lord has the universe for His form is brought out by 
the following verses too. The verses are very important — 

Tvam karta ca vikarta ca samharta prabhavah apyayah 
Jagatam tvam jagadrwpah stwyate tava kim tatha 26. 
Vyaptih vyapya kriya karta kary am ca Bhagavan yatha, 
Sarvabhutatma bhutasya stuyate tava kim tatha 27. 
Paramatma ca bhutatma tvam atma ca avyayah bhavan. 
Yatha tatha stutih natha kimartham te pravartatc 28- 

Visiju Am. 5, Chapter 29 

“ O Lord ! You are the maker, the great maker ( vi- 
karta ), the sustainer of and the one who withdraws the 
world 1 You have the universe as your form 1 Pervadingi 
pervaded, action, author and the work to be done ( or 
effect ) — all these you yourself happen to bel You are 
yourself the Highest Lord, the Lord of beings and the 
immutable Selfl 

The words ‘ tvam jagadrupah ’ in this verse are 
very important. They are used in the sense ‘ you are 
vis'varupa , * Though ‘ jagat ' ( world ) and * vi^va ’ 
< universe ) are somewhat different from each other, the 
^^ifference between the two has been ignored here and the 
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two are regarded as synonymous. Similarly the highest 
Lord, the Lord of heings and the living i. e. individual self 
too are identical and the difference is imaginary. This too 
has been stated here. In the same connection a few more 
verses deserve to be noted — 

J^amaste Pundankdbsa bhaktdnim abhayahkara. 

S anatan^tman Sari^Mman'Bhutatman Bhuta bhdvana 6, 
Sancthya ratrib akah blmmih ^a^anam vayuh. ambu ca 
H utasanah manah buddhih bhutadih tvam tatha Acyuta 9 
Sargasthitivinasanam bartd kartrpatih bhavdyi 
Brahmavisnusivakhyabhih aUnanmrtibhiYx v^varah 10. 
Devdh daityah tatlil yaksah raksusah siddhapannagah 
K'Jsmandih ca pisicah ca gandharvah manujah tathall 
Pasavah ca mr^ah ca eva patahgah ca sarisrpcih 
Vtksagulmalatah bahuyah samastiih trtiajaiayah 12. 
Sthulah. ynadhyah. tathd 5uk<mah slik^mat suksmatarah 
ca ye, 

Dahubhedu bhavan sarve ye kecid purgatasraykh I3, 

Visnu Am. 5, Chapter 53. 

“ O L,ord ! O you of an eternal nature ! O Self of all ! 
O you with the beings as your form ! O you that cause 
the beings to exist! Let there be a salutation to you ! The 
twilight, night, day, earth, ether, wind, water, mind, 
intellect, ego-sense — -these are only your forms ! You 
yourself are Brahmft. creating the universe^ You Visriu 
who protects it and You Siva that destroys the same ! 
All these are but your forms. Gods, demons, Yaksas, 
raksasas, siddhas, pannagas, kf^Smaridas, pis’acas, gati*-* 
dharvas, men, trees, knots, creepers, all species of grass>, 
18 



Bhag^awad'-Qita 274 Chapter Xf 

gross and subtle subtler and subtlest — whatever there 
of this kind are only your forms arising out of the differ- 
ence of bodies you have. ’* Here it has been clearly stated 
that the same Highest Lord — one, without a second — is 
one who puts on several forms in keeping with the differ, 
ence in bodies he has — 

Tvaya yad abhayam dattam tad dattam akhilam mayd. 
Mattah avibhinnam atm^nam drastum arhasi Saiikara47 
Yah aham sa tvam jagat ca idam sadev^suraminusam 
Mattah na any at asesam yat tat tvam jnatum iha 
arhasi 48, 

Avidyamohitdtmdnah purusah bhinnadarsinah, 

Vadanti bhedam pasyanti ca avayoh antaram Hara 49. 

Vi^riu Am. 5, Chapter 33. 

“ O Sankara ! this freedom from fear granted is all 
granted by me. It behoves you to see yourself non-different 
from me. That which I (ViSnu) am, just that you are! Like- 
wise this entire world, gods, demons, men etc are not 
different fiom me. Those whose mind has been deluded 
by ne-science see difference and just those persons describe 
the many distinctions. ” In fact the divine ViSnu is Him- 
self the entire universe, the universe is His form, There is, 
therefore, nothing different from something else. All those 
persons who perceive difference are under the clutches of 
Ne-science and their experience of difference is the con- 
sequence of ignorance. Thus has the universe-form been 
described in the Visiiu Pura^a* To consider the same 
matter further — 
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vi6varDpa in the linga purAna 

In the Liiigaptirmia the universe form of S iva is 
thus described — 

7{ityah unity ah aharn anaghah Brahma aham Brah-* 
manaspatih 11, 

Disah ca vidisah ca aham Prakrtih ca Pumdn aham, 
Tristubh jagati aniistubh ca chandah aham tanmayah 
sivah 12. 

Saty ah aham sarvagah santah tretagnih gauh aham 
guruh, 

Gauh aham gavharah ca aham nityam gahanago- 
car ah 13. 

Apah aham Bhagavan Isah tejah aham vedih api 
aham 14, 

Rgvedah aham YajurvedahSamavedah aham atmabhuh 
Atharvanah aham mantrah aham tatha ca Ahgirasam 
varah 15. 

Itihasa-Purcinani kalpah aham kalpandpi aham. 
Aksaram ca ksaram ca aham ksantih santih aham 
ksama 16. 

Guhyah aham sarvavedesu Varenyah aham Ajah api 
aham. 

Puskaram ca pavitram ca madhyam ca aham tatah 
param 17. 

Bahih ca aham tatha ca antah purastat aham avyayah. 
Jyotih ca aham tamah ca aham Brahma Visnuh Mahe- 
svarah 18. 

Buddhih ca aham ahamkarah tanmatrani indriyani ca. 
Evam sarvam ca mam eva yah veda surasattamah 1 9. 
Sa eva sarvavit sarvam sarvatmd Paramesvarah 20. 

Lii’iga Pumna, Chapter 18, Uparibhagah.. 
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“ I ( the Lord ) am eternal, non-eternal, free from 
sin, Brahma, Brahmanaspati, quarters and intermeditate 
quarters, Prak/’ti, PiiruSa, the metres such as Tristubh, 
JagaU and Anustubh, truth, peaceful, auspicious, the 
Treta fire, the teacher, cow, cave, water, lustre, ‘ sacrificial , 
altar, the Rgveda, the Yajiirveda, the Samaveda the 
Atharvaveda, mantra, ‘ itih^sa, * Puranas, Kalpas ( eons) 
and kalpanas, the movable and the immovable, forgive- 
ness, peace, toleration, the secret, the unborn, ‘ puS- 
kara, * the middle, the internal part, the external part ( or 
inside as well as outside), lustre (or light), darkness. 
ViSiiu, Alahe.s'vara, intellect, ego-sense, the ‘ mere that ’ 
of elements ( i. e. the essences, subtle essences of elements ) 
and tlie sense-organs. Thus a person who regards Me the 
Lord as all becomes omniscient and he considers ail to be 
[ identical with ] the Highest Self, the Highest Lord. ” 

Thus has the visVarupa of the Lord been set forth 
in the Lmga Puriliia. There are such descriptions at seve- 
ral places in this Puraua. It is not necessary, however, to 
quote them all here. This single citation will indicate to 
the readers as to how’ the vis’varupa has been described 
in this work. 

VlftVAROPA IN THE SCiRYA PURAI^JA 

In the Surya Purfiiia, the universe form has been 
described as follows: 

Visvatascaksuh isancth trisuli visvatomukhah. 

Janakah sarvabhutanam ekaheva yiaheivarah 41. 

Prthivyam tisthati vibhuh Prthivi vetti na eva tam. 
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Rupam ca Prthii/i yasya tasmai bhumy^tmane namah 43 
Apsu tisthati na eva apah tarn viduh Paramesvaram. 
Apah rupam ca yasya eva namah tasmai jalatmane 44 
Yah agnau tisthati ameyatma na tarn vetti kadacana. 
Agnih rupam bhavet yasya tasmai vahnyatmane 
namah 45. 

Vyomni tisthati yah nityam vvoma vetti natam Haram. 
Vyoma yasya bhavet rupam tasynai vvomatmane na-- 
mah 47. 

Surye tisthati yah devah na Suryah vetti Sahkaram. 
Yasya Suryo bhavet rupam tasmai Surydtmane na-- 
mah 48. 

Yah candre vibhuh candrah vetti na sasvatam. 

Candrah yasya bhavet rupam tasmai candratmane 
namah 49. 

Surya Puraiia Chapter 2* 
“ There is only one Lord of the entire universe. His 
eyes and faces are turned in all directions. This Lvara or 
Lord stays in the elements — earth, water, fire, wind, 
ether — and in the sun as also the moon. But the earth, 
water etc recognise him not. Let there be a salutation to 
Him of whom Earth, water, fire, wind, ether, the sun and 
the moon are the form ! " 

Here it has been stated that the five elements earth 
etc, the sun and the moon are the form of the Highest 
Lord. This form of the universe is the Lord’s own form. 
There is the antaryami Brahmaua contained in the 
BrhadaranyakopaniSad, where this very subject matter 
has been dealt with at a greater length. In this very 
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Puraria it may be noted that the universe-formed Lord is 
saluted in all humility-— 

Brahmans ViSvarup^ya namaste Param^tmane, 
Tvam l^varah Mah^devah param Brahma Mahe- 
Svarah, 

Paramesih^ Sivah ^^ntah Puru^a\ niskala\y Ha- 
rah 31, 

Bhumih apah analah vhyuh vyoma ahanik^ra eva 
ca. 

Yasya rVipam ^lamasymni hhavantam Brahma san- 
jivitam S3, 

Yasya dyaiih abhavat mtirdha padau pvthvi dis'a\ 
ft/m/ah. 

AkCts'am udaram tasmai virdje pra\}.amdmi aham 34: 

Stirya PumMa Chapter 23. 
Let there be a salutation to Brahma with the uni- 
verse-form~i. e. to the Highest Lord ! You are yourself 
the Lord, Mahesvara, Parabrahma, Paramesthi, f^iva-^anta 
person and Hara without parts ! Earth, water, fire, wind, 
ether, ego-sense are the form of that Brahman. Here is my 
salutation to that. The Lord whose head is the sky, whose 
feet have become this earth, who has quarters for his 
arms, ether for his belly — ^to that refulgent Lord my 
salutation ! 

Here it is the visvarupa of the Lord that is described. 
It has also been indicated as to what are the limbs of his 
body and what they have become. Readers should com- 
pare this with the description in the PuruSa Sukta ( Bg- 
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veda X, 90 ) in the Bgveda. In the Siirya Purana there is 
a similar description in one more place 

SahasraSlrSO, Purusah nahasrnkytilci lAvarah. 
Sahasranciyanaiy devah i^ahasracaraiyah. siuoh 82, 
Sahasrabahuh vinvatniM. trikull diptalocanah, 
DanstrO, karulavadana\i ParcLhTahinatanu\\. Hvah33, 

Surya Purfltia Chapter 33. 
This is but another form of the Puru-Sa Sukta. ‘ This 
Paramatman is one with thousands of eyes, thousands of 
ieet, thousands of arms — the soul of the universe. This is 
the body of the Parabrahma. ” To turn next to the des- 
cription of the vis’varupa in the Biva Purana 

VIAvarUPA in the l^IVA PURANA 
Yasya yasya pad&rthasya ya ya mktih udiihyta. 

<Sa sa VisneM'uri devi sa sa mrva\} Mahesvarah. 

( 6iva Puraua V(7. Saii/, U. A. 5-67 ). 

In evety object there is a power. That power is the 
goddess Mf/he^5var? and that object is Mahe^vara. " Thus 
has the main principle been conveyed by a single verse. 
In this chapter and elsewhere there is a fuller description. 
It is not necessary, however, to quote the whole of it here. 
This verse enables us to grasp the Mahesvara form of all 
objects. !f readers pay enough attention to this verse they 
would be able to grasp how every object is of the nature 
or form of ftiva. 

There are a numbei of descriptions of the vis’va- 
*iipa-dars’ana in many other Puranas. It is not at aU 
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necessary to cite them all here. For, all these descriptions 
are similar to each other. There is no speciality of any of 
them. The topic of the vis’va-riipa-dars’ana as it appears 
in the Parana texts may, therefore, be brought to a close 
at this stage. 

The topic of the vis'varwpa of the Highest Lord is 
there in the Vedas, the Brahmaiias, the Aranyakas, the 
UpaniSads and the PurriMa works. As the subject is the 
same everywhere there is unanimity about it in all works. 
Hence must this be regarded as reliable. No doubt can be 
raised against it. 

VlSVARl'JPA IN THE BHAGAWADGItA 

In the description of the vis’varwpa in the Bhagavad- 
git^l, the whole of the universe form is not described.. 
There is the description of the nature of K(7la which is 
destructive. It would, therefore, be wrong to take that to 
be the whole description. There are many qualities that 
the Lord has and accordingly many functions such as 
those of creating, maintaining :and destroying. These 
become manifest in the universe in their proper forms. 
All those forms are contained in the vis’varupa of *the 
Highest Lord, Only when an aspirant will see all these 
forms contained in the form of the Highest Lord, would 
he be in a position to grasp well the vis’varwpa of the 
Lord. 

This proves that the description in the Bhagavad- 
g^ta of this v's’varupa pertains primarily to the work of 
destruction. The description of creation and maintenance 
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there is very brief. As such it is incomplete. It is proved, 
therefore, that this description is but a part of what it 
ought to be in its entirety. Readers and aspirants would 
have to read this description here and relate the same to 
descriptions elsewhere and only then would they be able 
to grasp the Highest Lord’s visVarupa fully. The High- 
est Lord is infinite. So is His vi.vvarupa. Hence to regard 
Him as infinite, to grasp Him as such and to characterise 
Him as infinite would be the appropriate way of describing 
Him. Evidently the whole description a person would 
give would be but a part of the Lord’s universe form. So 
very infinite, so unlimited is this vis’varZipa. So must it, 
therefore, be regarded. It is thus impossible whether for the 
Bhagavadgita or for any other work to do full justice to 
the visVarwpa of the Highest Lord. For, the full descrip- 
tion of the infinite can be given with the help of words 
such as ‘all ( without an exception ) ’ ( vis’vasarva ) 
only. 

determination of duty and 

WHAT IS OPPOSED TO DUTY 
This explanation must have given the readers an 
idea of the vi^varf^pa of the Highest Lord. This topic of 
the universe-form of the Lord is one of very great impor- 
tance and the determination of duty as also what is 
opposed to duty in all their aspects is based on the 
knowledge of this vis’varupa itself. Every reader should, 
therefore, do his best and try to grasp this vis’varupa 
properly. They should look at every phase of their life 
with this divine view point and do their utmost to carry 
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out the duty that will thus be determined. Only thus 
would life be led to perfection. 

“ Jihaktya tu ananyayE iakyah aham evamvidhdh 
Arjuna. 

Jiiatum (Irastinn r,a tattvena prave^ium ca paran* 
tapa, ” Gita XI, 54. 

“ Only by devotion to Me where none else is thought 
of can the Lord ( aham ) be thus ( evamvidhah ) seen in 
the universe-forrn and it is then possible to realise Him as 
He is intellectually speaking and to have an experience 
which makes the devotee feel that he has entered into 
Him. ** “ Ananyabhava ” here signifies the feeling “ 1 am 
not different from Him. ” This feeling can be attained 
as indicated earlier by vis’va-rupa-dars’ana alone, and 
by nothing else. 

In the S^rimad Bhagavadgita the following four 
matters that have been expounded are matters of direct 
or personal experience : ( 1 ) Ananyabhava — the feeling 
I am not different from the Lord, ( 2 ) the knowledge of 
the Lord having the universe for His form, ( 3 ) the per- 
ception of the Lord with the universe-form and ( 4 ) the 
experience or realisation of one's^having entered into the 
Highest Lord who has the universe as His form. Thus 
should an aspirant be in a position to realise the Lord 
everywhere and this very realisation is one that elevates 
a man to the state of being Narayawa : 

Matkarmakrt Matpciramah madhhaktah saiigavarjitah., 
Nirvairah sarvahhuie^u yah sd warn eti P^ndava. " 

Gita XI, 55- 
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“ The aspirant should devote Himself to acts of the 
Lord, should regard the Lord as the highest, should be 
devoted to the Lord, should give up attachment to objects 
of enjoyment, should have enmity with none from among 
the living beings — such a person would reach the Lord. ” 

This attainment of the Lord would be possible only 
on a realisation of the Highest Lord who is vis'va-rwpa. 
The duty of every person can be determined only on this 
realisation of the universe-formed Lord having taken 
place. This is the only means of a person achieving the 
highest that can be achieved by men and this is the 
reliable or dependable ( satija ) means of attaining the 
goal. 

When a person would have this knowledge when he 
would have the realisation of the Loid with his universe - 
form, he would entertain no doubt of any sort regarding 
the determination of his own duty. This divine knowledge 
makes a man intent on duty, free from all doubts and 
free from grief and delusion of any kind. 

After Arjuna’s having had this vis’ va-rlipa-dars’an a 
he did not put any questions regarding his duty. The 
reason is just this vi^:., that by virtue of this divine know- 
ledge he was able to determine his duty and there was no 
doubt that had any scope any longer in his mind. Not 
only this, Arjuna actually mastered the crucial test or the 

criterion wherewith to decide one’s duty. 

Hence a request to our readeis viz., that they should 
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be free from all doubts and understand well this vis’va— 
rMpa, realise the same for themselves and thus secure the 
highest that human beings can secure. 


Here ends the consideration 

OF THE ELEVENTH CHAPTER 
OF THE BHAGAVADGITA. 



285 Contents. 

THE ELEVENTH CHAPTER 

(Contents. 

( ViSVARUPADAKSANA YOGA ) 

Page 


( 1 ) Destruction of illusion through 

Spiritual Knowledge. 1 

Verses 1-4 

( 2 ) The diverse forms of the Lord and 

THE Divine Eye ( or sight ) S 

Verses 5-8 

( 3 ) Seeing the Cosmic Form 13 

The Divine Sight 21 

The Description of Cosmic Form 29 

Verses 9-1 4 

( 4 ) Description of the Cosmic Form 33 

Verses 15-31 

( 5 ) Incarnation of Death 53 

Verses 32-34 

( 6 ) Praise and Self-Supplication 56 

Verses 36-46 

( 7 ) The Mild Individual Form 70 

Verses 47-50 

( 8 ) Enternig into the Lord after 75 

Knowledge and Vision 77 

Ananya Bhakti 77 

Pmtrance [ into the Lord ] preceded by i. e. 
Following Knowledge and Vision 78 


< i ) Mat-Karma-Kvt ( Doing action which is mine 



Bhag:liwad*^Qita 286 Chapter XI 


— carrying out my mission ) 79 

( ii ) Mat-Paramah ( with me as the Highest ) 81 

(iii) Mad-Bhaktah ( Devoted to Me ) 81 

( iv ) Sanga-varjitah 82 

( V ) Sarva-BhiiteSu nirvairah 82 

( vi ) That one Raches Me ‘ Sa Mam eti * 83 

Verses 51-55 

Some Reflfxtion on the Contents of 
THE XI Chapter of the BHAGAWAD-GiTa 85 
Is'vara with the Cosmic Form in the Egveda 89 
The Description of the Vis'va rtipa in the 
Yajurveda — the universe form of the 
Divinity called Rtidra 106 

Rudras in the Brahmana Class 110 

Kudras in the KSatriya Class 112 

Rudras in the Vaishya Class 119 

Rudra in the form of Worms & Insects 120 

Rudras Small & Rudras Big 122 

Rudra's Names Referring to or expressive 
of the Highest Lord 123 

The Cosmic form of the Divinity Rudra 124 

Vis’varupa in the Atharvaveda 132 

Description of the ‘ Vis'varvlpa ’ in the 
UpaniSad. 145 

Visvar/^pa in the KathopaniSad 147 

Visvarupa in the PrasnopaniSad 150 

Visvarupa in the Mundakopani.Sad 152 

Vi^varfipa in the MandukyopaniSad 157 



Bhafirawad-Qita 287 Chapter XI 

Visvartipa in the Taittiriyopanisad 158 

Visvariipa in the Aitareya UpaniSad 161 

VisvarWpa in the Brhadaranyaka UpaniSad 16S 

ViJ^varfcpa in the Svetasvatara UpaniSad 176 

The Uccbista S«<kta of the Atharvaveda 184 

Visvariipa of Sabdabrahma 194 

The Original Vowel is ‘ A ( a? )* 199 

Unbroken ( Continuous ) ‘ Visvarwpa ' 204 

The Kstablished Conclusion of the Vedic Dsity 204 
Determination of the Duty of an Individual 208 
Determination of National Duty 210 

‘ Divine Life * of a Householder 219 

Action after Knowledge 223 

Two different Points of View 229 

Action with the idea of Oneness 
( Lit. Non-difference) 231 

The Secret of the Service of the Universe 234 

The Universe and the World 244 

VisVa-Rwpa-Dars’ana in the Ganes’a -Gita 258 

The Universe form of Vinayaka 261 

Vis’va Rupa Dars’ana in the S’rimaJ Bhagawat 264 
The Many forms of the One 265 

Vis’varupa in the Visnu Parana 268 

VisVarupa in the Linga Purana 275 

VisVarupa in the Surya Purana 276 

VisVarupa in the Siva Purana 279 

VisVarupa in the Bhagawad Gita 280 

Determination of Duty and what is opposed 
to Duty. 281 



Shuimad 

BHAGHWHD-GITA 

With an Enj^lish translation of the Text and the Well- 
known. “ Purusharth-Bodhini *- Commentary of 
Pandit S. D. Satwalekar 

We are publishing the text of the Bhagawad‘Gita 
with a running easy Knglish translation of the Text and 
the thought-provoking Purusliarth-Bodhini Commentary 
of Pandit S. D. Satwalekar. This commentary explaining 
fully the fourth-fold object of human life as enunciated 
by Bhagavvad-Gita, the Song of divine Lord. 

The Gita has pronounced spiritual equanimity of 
the whole universe, particularly of the human race; equa- 
nimity that can be practised in daily life for securing peace 
for the individual, the society and mankind. This Commen- 
tary explains how to get the best results possible as far as 
universal peace and spiritual equanimity are concerned. 
Eleven Chapters are ready for sale, and 
12th chapter is in press. 

PRICE 

(chapters 1 to SjPages 600, bound Price Rs.4 Postage As. 10 


45 

If 

460. „ 

»» 

3 .. 

11 

8 

6 


2S8. .. 

f> 

1-8 ,. 

>9 

6 

7-8 

i> 

300, „ 

»t 

2-0 „ 

99 

7 

9-10 

If 

264. 

It 

1-8 „ 

99 

6 

11 

}i 

288, 

>> 

1-8 

99 

G 


Swadhyaya-Mandal Anandashram, 
Killa-Pardi ( Dist. Surat ) 






